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ABSTRACT 
 
This study documents, analyzes, and interprets Korean American United 
Methodist (KAUM) clergywomen‘s experiences in and understandings of the church. It 
examines contributions these (and potentially, other) clergywomen might make to 
Wesleyan ecclesiology generally, and particular ways United Methodists live out their 
faith in transitional, diverse, and global contexts. The project attempts to re-vision 
existing Wesleyan ecclesial discourse in the United Methodist Church (UMC) by 
recognizing and incorporating the contributions of racial-ethnic clergy as expressed 
through their leadership and practices of faith.  
A ―practice-theory-practice‖ model of practical theology was used to pay 
systematic attention to the practical locus of the inquiries. Twenty Korean American 
United Methodist clergywomen were interviewed by telephone, using a voluntary 
sampling technique to ascertain how they both experienced the church and understood 
 vii 
and lived out various practices of faith, including preaching, participation in and 
administration of the sacraments, preparation for ordained ministry, and other spiritual 
practices such as prayer, worship, retreats, and journaling. The dissertation summarizes 
those findings, provides contextual and historical interpretation, and then analyzes their 
responses in relation to Wesleyan theology, MinJung (mass of people) theology, and the 
theology of YeoSung (women who display dignity and honor as human beings). 
This study identifies the extraordinary call of the KAUM clergywomen 
interviewees to be bridge builders, strong nurturers, wounded healers, committed 
educators, breakers of old stereotypes, persistent seekers to fulfill God‘s call, and 
ecclesial leaders with ―tragic consciousness‖ who can disrupt marginality and facilitate 
the creative transformation of Han (a deep experience of suffering and oppression) into a 
constructive energy capable of shaping a new reality.   
According to this study, KAUM clergywomen‘s experiences and practices of faith 
as ecclesial leaders strengthen Wesleyan ecclesiology in terms of the UMC‘s efforts to be 
an inclusive church through connectionalism, and its commitment to social justice. 
MinJung theology and the theology of YeoSung, in their respective understandings of the 
church, broaden Wesleyan ecclesiology and enable the Church to be more relevant in a 
global context by embracing those who have not been normative theological subjects. 
 
 1 
CHAPTER ONE 
INTRODUCTION 
 
Statement of the Problem 
In 2006 the United Methodist Church (the UMC) celebrated the fiftieth 
anniversary of clergy rights for women in the Methodist tradition. Approximately 131 
Korean American United Methodist (KAUM) clergywomen serve within the UMC.
1
 
KAUM clergywomen have provided ecclesial leadership as an important part of the 
UMC since the 1970s.
2
 In celebration of twenty-fifth anniversary of the National 
Association of Korean American United Methodist Clergywomen, KAUM clergywomen 
published their calling stories in 2010 for the first time.
3
 However, their discourse of 
leadership style and other ecclesial experiences has never been shared in or outside of the 
UMC in any sustained or formal way. This dissertation proposes to fill this gap by 
                                                 
 
1
 Presently, none of the United Methodist (UM) organizations are asking for any particular ethnic 
group identification in their data collecting efforts. Therefore, there is no way to get an exact number of 
KAUM clergywomen. The Center for Pacific and Asian-American Ministries in Claremont, California, 
collects the data of Korean American clergy, including clergywomen, for the annual directory. As of July 
2007, Dr. Chan Hie Kim, editor of the directory, has collected information on 131 KAUM clergywomen 
since 2003. In this study, KAUM clergywomen include elders and deacons in full connection, 
commissioned provisional members, and local pastors.  
 
2
 Patricia J. Thompson, Courageous Past Bold Future (Nashville: General Board of Higher 
Education and Ministry of The United Methodist Church, 2006), 179. The Reverend Colleen Kyung Seen 
Chun, consecrated as deacon in 1979 in the California-Pacific Conference, is recorded as the first Korean 
woman consecrated as deacon in the UMC. 
 
3
 The National Association of Korean American United Methodist Clergywomen, The Holy Seed 
of Calling: Korean American Clergywomen‘s Journey toward Ordination (Seoul, Korea: Mira Design 
House), 2010.  
2 
 
examining how the experiences of KAUM clergywomen may inform and contribute to 
Wesleyan ecclesiology in a global context.  
Giving a voice to Korean American United Methodist clergywomen is a way of 
breaking systematic and structural mutism within and outside of the United Methodist 
Church. There is no doubt that their perspectives on ecclesiology not only should guide 
the UMC theologically and ecclesiologically in its current context, but also affirm 
KAUM clergywomen‘s call to be ecclesial leaders and further assist them in the 
formation of their own authentic leadership style in the Church.
4
 Their cross-cultural 
competency and sensibilities, which have been contoured by their experiences of Han
5
 as 
transnational agents, should enable them to delineate their authentic leadership style in a 
global context. For example, Korean American women were nurtured in a highly 
patriarchal Korean culture influenced by Confucianism.
6
 In general, in that culture their 
                                                 
 
4
 The use of the lower case c in ―the church,‖ and ―church‖ indicates the universal Christian 
church in this study. When referring to the UMC in particular, I will attempt to say so explicitly or to use 
the upper case C. 
 
5
 Hyun Kyung Chung brings Christianity and shamanism together through Korean women‘s Han 
(unrequited suffering). The Han of Korean women mainly arises out of rigid gender discrimination in 
Korean society. Chung argues that Christ is a priest of Han for Korean women, a shaman who consoles the 
brokenhearted, heals the afflicted, and restores wholeness through communication with the divine (Hyun 
Kyung Chung, Struggle to Be the Sun Again (Maryknoll, NY: Orbis Books, 1990], 66). Han will be 
examined in depth in chapter 3. 
 
6
 Confucianism, one of China‘s philosophies, was strongly incorporated into the lives of Koreans 
as a state religion from the Yi or Chosun Dynasty (1392–1910). As a result, kinship-based, community-
oriented relations; strong familism; the promotion of education; and sexism have developed (El-Hannah 
Kim, ―The Social Reality of Korean American Women: Toward Crashing with the Confucian Ideology,‖ in 
Korean American Women: From Tradition to Modern Feminism, eds., Young I. Song and Ailee Moon 
[Westport, CT: Praeger, 1998], 26). Korean women‘s leadership before the Chosun Dynasty in Korean 
history was strong: Korean women had equal social status with men in politics and the military. During the 
Chosun Dynasty patriarchal oppression of women was reinforced by Confucianism (Soon Kyung Park, 
 
3 
 
leadership is discouraged, regardless of whether they were born in Korea or in the United 
States. Therefore, their dynamic leadership in the UMC causes us to wonder what has 
sustained these women theologically to cause them to want to be ordained clergypersons 
in environments that do not encourage them. In particular, what Christian practices have 
sustained them? 
This inquiry is not, of course, an entirely new one, for it can be traced to the roots 
of the United Methodist Church. John Wesley considered human experience essential for 
keeping theology a practical discipline. Don Browning has affirmed this by arguing that 
Christian practices are ―theory-laden‖ forms of practical wisdom (phronesis).7 This 
perspective means that every Christian practice already contains (or rather, expresses) the 
practical reason of a faith community that is based on symbols and convictions. Therefore, 
focusing on Korean American UM clergywomen‘s practices of faith requires sharing 
their experiences of the Church as a way to voice their distinctive cluster of cultural ideas 
related to their self-understandings of the church. In a multicultural reality, KAUM 
clergywomen are situated in a unique liminal space (between Eastern and Western culture) 
that opens up new possibilities for negotiating Christian identity, exploring cultural 
hybridity, and articulating different Christian practices in the formation of the Church.  
                                                                                                                                                 
Korean Nation and the Task of Korean Women‘s Theology [Seoul, Korea: Korean Church Literature 
Association, 1983], 81). 
 
7
 Don S. Browning, A Fundamental Practical Theology (Minneapolis: Fortress Press, 1996), 10.  
4 
 
In this study ―practices of faith‖8 mean living responses to the grace of God that 
are constructed with Christian symbols and cultural narratives by individuals‘ 
participation in a faith community that provides energy for their transformation to fulfill 
their potential to be fully human in the image of God. Exploring the practices of faith of 
church members and their leaders, as well as their experiences and understanding of the 
church, is the approach of practical theology. Through this type of exploration, I hope to 
examine how their leadership has been affecting Wesleyan ecclesiology in a global 
context. In this study, the ―global context‖ refers to a context in which a creative 
synthesis, of traditional Wesleyan ecclesiological commitments and glocal,
9
 ecclesial 
practices of the UMC, has occurred. Insofar as the transnational experiences and 
perspectives of KAUM clergywomen make them the kind of individuals whose practices 
are glocal (that is, both global and local), the creative ecclesiological syntheses embodied 
in their lives and ministries may enable the UMC both to imagine and to create an 
alternative space for being an inclusive church in a contemporary world. 
                                                 
 
8
 Dorothy C. Bass defines practice as ―a dense cluster of ideas and activities that are related to a 
specific social goal and shared by a social group over time.‖ She defines key components of Christian 
practices as meaningful clusters of Christian life and doctrine, communal and social in nature, adaptable 
according to changing circumstances, and expressions of Christian wisdom. Christian practices express 
Christian faith and shape Christian traditions as communal modes in a faith community (Dorothy C. Bass 
and Miroslav Volf, eds., Practicing Theology [Grand Rapids: Eerdmans, 2002], 3–6). Rebecca S. Chopp 
argues that practices carry traditions and at the same time evoke change and transformation (Rebecca S. 
Chopp, Saving Work: Feminist Practices of Theological Education [Louisville: Westminster John Knox 
Press, 1995], 17).   
 
9
 Sociologist Roland Robertson introduced the word ―glocalization‖ in 1997. It encompasses the 
co-presence of particularizing and universalizing the socioeconomic tendencies without losing the 
authenticity of the locality (Roland Robertson, Globalization and Indigenous Culture: Comments on the 
Global Trade and Glocalization [n.p.: Institute for Japanese Culture and Classics: Kokugakuin University, 
1997]). 
5 
 
Gerben Heitink called practical theology a ―theory of crisis‖ that seeks to respond 
to contemporary issues.
10
 One of those issues is the formation of an ecclesial identity in a 
global context, especially in the UMC. For example, the study committee on the 
Worldwide Nature of the United Methodist Church is studying the changing 
demographics of the Church. Its task is to direct the UMC toward balancing power 
dynamics between the United States and the rest of the UMC regions of the world by 
restructuring its connectional nature. This committee was commissioned at the 2008 
General Conference, and is to report to the 2012 General Conference.
11
 The global 
context is our reality today where the church interacts with historical, social, political, 
and cultural diversity, and rapidly evolving communication technology. This global and 
pluralistic context forces the church to revise in practical and theological terms both what 
it means to be the church and who the church is.  
Central to this study are these questions:  
                                                 
 
10
 Gerban Heitink, Practical Theology: History, Theory, Action Domains (Grand Rapids: William 
B. Eerdmans Publishing Company, 1993), 3.  
 11 The General Conference is the denomination‘s top legislative body. It meets every four years. 
The study committee on the Worldwide Nature of the United Methodist Church, which was created by the 
2008 General Conference, is proposing five recommendations to the 2012 General Conference: (1) grant 
more autonomy to regional bodies while retaining the connectional nature of The UMC; (2) simplify The 
Book of Discipline so it can be used around the world; (3) continue the Council of Bishops as the key 
unifying force of the denomination; (4) retain the Social Principles, which have guided denominational 
commitment to social justice; and (5) retain doctrinal standards as binding as a global church. They are also 
discussing the role of general agencies as they struggle not to be the U.S.-focused church it has been in the 
past. A process theologian, Marjorie Suchocki is a member of this committee. The committee‘s goal is well 
described in their vision statement: ―We see a worldwide United Methodist Church driven to make 
disciples of Jesus Christ for the transformation of the world. To live more fully into this vision, we are 
working toward deeper connections throughout the church, greater local authority, and more equitable 
sharing of power and representation around the world‖ (Stephen Drachler, 
http://www.umc.org/site/apps/nlnet/content3.aspx?c=lwL4KnN1LtH&b=2789393&ct=8226521, Manila, 
Philippines, UMNS, April 30, 2010). 
 
6 
 
 How do KAUM clergywomen understand their call to participate in and 
contribute to the church?  
 What are their experiences of the church, the UMC in particular?  
 How do their experiences of the church relate to their practices of faith?  
 What role does their ecclesial leadership play for an emerging Wesleyan 
ecclesiology in a global context?  
KAUM clergywomen‘s experiences and understanding of the church may reflect 
their negotiation process in pursuit of being independent cultural, social, political, and 
religious agents between Korea and the United States. As a method of analyzing this 
process, Paulo Freire‘s pedagogy of conscientization will be examined through feminist 
theological and Korean cultural perspectives. The term conscientization refers to a 
process of perceiving the political, social, economic, and religious elements that oppress 
a person.
12
 As a feminist biblical scholar, Elisabeth Schüssler Fiorenza uses the process 
of conscientization/consciousness-raising to birth an emancipatory-self.
13
 As a Korean 
cultural concept, Ja-Ah Bal Gyun indicates the conscientization process. Ja-Ah Bal Gyun 
is a Korean term for the awakening of an agent from the submerged elements that have 
                                                 
 
12
 Paulo Freire, Pedagogy of the Oppressed (New York: Continuum Publishing Corporation, 
1986). 88. 
 
13
 The pedagogical method of conscientization, which is originated from Paulo Freire, encourages 
women to find a connection between their lives and biblical life (Leitura Popular da Biblia) and evokes a 
desire for personal transformation. Conscientization/consciousness-raising is ―a process in which an 
individual or group names and understands the structures of internalized oppression and begins to become 
free of them‖ (Elisabeth Schüssler Fiorenza, Wisdom Ways: Introducing Feminist Biblical Interpretation 
[Maryknoll, NewYork: Orbis Books, 2001], 159, 208.) 
 
7 
 
prevented a person from accessing an emancipatory discovery of self as an independent 
cultural, social, and religious agent.  
What unique contributions do KAUM clergywomen bring to the life of the United 
Methodist Church? How do their experiences as racial/ethnic women in the U.S. context, 
and as Korean American women in particular, impact and shape their ministry? This 
study seeks to answer these questions based on the responses of KAUM clergywomen 
interviewees and the theological and ethical concepts that undergird the articulation of 
their experiences, as it considers the importance of being a church in a global context.  
 
Methodology of the Project 
 
This study includes four movements:  
The first section summarizes the findings of a qualitative study of KAUM 
clergywomen—in particular, of their experiences and understandings of and hopes for the 
Church. I conducted twenty phone interviews with semi-structured questions (see 
Appendix A). A voluntary sampling technique produced the selection of the twenty 
women by using an e-mail list provided by the Center for Pacific and Asian-American 
Ministries.
14
 From the group of 131 KAUM clergywomen, the first twenty volunteers 
who desired to be subjects for this study were selected. Among the twenty, I conducted 
                                                 
 
14
 See note 1. The Center for Pacific and Asian-American Ministries created the list by using its 
annual mailing to obtain correct information. One limitation of this study is its focus on a very small 
portion of KAUM clergywomen in the denomination. There are approximately 131 KAUM clergywomen 
(source: The Center for Pacific and Asian-American Ministries, Claremont, CA, July 2007), and there were 
8,892 total UM clergywomen at the end of 2006 (Michelle Fugate, ―Clergywomen‘s Local Church 
Appointments: 2006‖ [Nashville: The General Board of Higher Education and Ministry, March 2007]).  
8 
 
in-depth telephone interviews with eight of them whose answers were intriguing,
15
 asking 
additional questions related to their practices of faith and their experiences in the UMC 
(see Appendix B). By adding a stratified sampling
16
 technique (which attends to 
differences or similarities in status, age, region, and years of ministry) to further texture 
my understanding of KAUM clergywomen‘s experiences and understandings of the 
Church, I sought to discover the most salient personal, historical, cultural, and theological 
determinants of their ministries. Before the interviews, the participants were asked to read 
and sign the informant consent form via e-mail (see Appendix C). These interviews have 
been recorded and transcribed. I asked about their experiences during the last six months 
so I could compare their answers for further analysis. To analyze my data, I utilized a 
coding mechanism developed in the literature review that references their understandings 
and experiences of, for example, calling and preparation for ordained ministry, 
ecclesiology, experiences with the UMC, the impact of Han, preaching, the sacraments, 
and hope for the Church.  
In the second section, I carry out a review of literature that provides contextual 
and historical understandings of KAUM clergywomen‘s experiences in the UMC. I also 
review the theological literature that frames this study and serves as its interpretive 
                                                 
 
15
 The criteria for ―intriguing‖ answers were set to draw more concrete responses to the key 
questions of this study on page 6. These eight interviewees were able to articulate clearly their participation 
in and contributions to the Church; their practices of faith, including experiences of Han; and 
demonstrations of authentic leadership styles. 
 
16
 Earl Babbie, The Practice of Social Research (Belmont, CA: Wadsworth/Thomas Learning, 
2001), 201–3. 
9 
 
starting point—specifically, the literature on Wesleyan, YeoSung, and MinJung 
ecclesiologies. This review is not an attempt to provide a narrow grid onto which the 
experiences of KAUM clergywomen will be forced, but is rather a way of setting out the 
ecclesiological problematic that gives rise to the study, as well as important interpretive 
themes or concepts.
17
  
In section three, I provide an analysis of the study‘s findings in relation to the 
theological and ecclesiological literature reviewed in section 2, in an effort to integrate 
practice and theory. I use an intercultural hermeneutic
18
 that highlights how KAUM 
clergywomen‘s social and cultural locations shape their ideas and experiences of the 
Church and their ministerial practices.  
Finally, I turn to constructive, practical, and strategic recommendations based on 
what I learned from conducting the study of how KAUM clergywomen are experiencing 
the Church. By providing an opportunity for KAUM clergywomen to share their ministry 
experiences in their own terms, this study can be instrumental in demonstrating particular 
                                                 
 
17
 As stated in the Doctor of Philosophy (Ph.D.) in Practical Theology Degree Handbook of 
Boston University School of Theology, ―A theological understanding of practices within their context is never 
only an empirical or historical science but starts from a hermeneutically defined situation and employs 
interpretive skills that bring to light the meaning of human actions, making possible richly textured ‗readings‘ 
of them‖ (Boston: Boston University, 2008, 2–3). 
 
18
 According to Robert Schreiter, theology in a multicultural context needs intercultural 
hermeneutics. Intercultural hermeneutics is based on conversation among the historical, philosophical, 
religious, sociological, psychological, and anthropological arenas so that a ―fusion of horizons‖ may arise 
across cultural boundaries. Intercultural hermeneutics attempts to establish ―meaning‖ through social 
judgment of all parties involved, and it finds ―truth‖ in the narratives of living communities while balancing 
―sameness and differences‖ through negotiation, and emphasizing the ―subjectivity‖ of the agency (Robert 
Schreiter, The New Catholicity: Theology between the Global and the Local [Maryknoll, NY: Orbis, 1997], 
31). The three cultures—Korean, American, and Korean American—within which KAUM clergywomen 
live, all function as channels for Christian teachings and the lived practices of faith.  
 
10 
 
ways that the communal voices of one of the racial-ethnic clergy groups in the UMC can 
contribute to its ongoing ecclesiological reflection and ministry throughout the world.  
 
Significance of the Study 
This study explores what it means for United Methodists to live out their faith in a 
transitional, diverse, and global context. The Methodist movement itself enacted a newly 
emerging ecclesiology in a transitory period in England with the rise of the 
Enlightenment. John Wesley responded to the rapid ecclesial, cultural, social, and 
economic shifts of the time by paying special attention to particular human experiences 
that had been marginalized by the church, such as poverty, child labor, slavery, and lack 
of education. Like Wesley, we are also living in a transitional time, with important 
consequences for what it means to be a fully inclusive church. Globalization has 
challenged the United Methodist Church to reimagine its vision of the church as 
economic global expansion creates marginalization—especially among women, children, 
and the uneducated and unskilled. From this perspective, this exploration coincides with 
Wesley‘s inclusive and inquisitive spirit.  
Second, this study explores Wesleyan ecclesiology from the perspective of 
ethnically distinct women church leaders—in particular, Korean American women. This 
study will shed new light on the subject of Wesleyan ecclesiology where conventional 
understandings of ecclesiology are from Western, male perspectives. A new approach to 
Wesleyan ecclesiology will be explored by seeking answers to these questions: Do 
KAUM clergywomen bring any unique theological understandings into the evolution of 
11 
 
Wesleyan ecclesiology in a global context? If so, what, if any, is the relationship between 
those theological understandings and Korean MinJung theology—especially if, as Hyun 
Kyung Chung has suggested, Korean women are ―MinJung within the MinJung‖?19 
Further, how has their experience of Han stimulated KAUM clergywomen to relate to 
other cultural and economic groups‘ experience of suffering, and enabled them to 
develop innovative ministries as a consequence? Han is the unresolved indignation felt 
by individuals who have been suppressed and oppressed.
20
 It will be difficult to 
categorize KAUM clergywomen as economically deprived compared to those who work 
in the factory in Korea. However, they are still on the bottom of the salary levels of 
racial/ethnic clergywomen within the UMC.
21
 The focus of this study in relation to 
KAUM clergywomen as ―MinJung within the MinJung‖ rests on the fact that MinJung 
are the people who choose to resist oppression in spite of Han in their lives. MinJung in 
this study are those who, because of their practices of faith in Christ, are able to envision 
                                                 
 
19
 Chung, Struggle to Be the Sun Again, 42. MinJung is a Korean word composed of two Chinese 
characters: Min, which means ―people,‖ and Jung, which means ―mass.‖ Therefore the MinJung is ―the 
mass of people.‖ However, MinJung is not simply a mass of people. It is the mass of people who 
experience political oppression, economic exploitation, and social and religious discrimination. Hong 
Eyoul-Hwang defines MinJung as ―economically exploited, politically oppressed, socially deprived but 
culturally and historically rich and powerful as ‗Han‘-ridden people‖ (Werner Ustorf and Toishiko 
Murayama, eds., Identity and Marginality: Rethinking Christianity in North East Asia [Frankfurt am Main: 
Peter Lang, 2000], 113).  
 
20
 Please see the section ―The Concept of Han and Korean Women‖ in chapter 3 for further 
exploration of the concept of Han.  
 
21
 The most recent study on United Methodist clergy salaries focused particularly on how salaries 
differ with respect to gender and race. Researchers found substantial salary differences between male and 
female pastors (13 percent), and white and nonwhite pastors (9–15 percent) ( Eric Johnson and HeeAn Choi, 
―Salaries for United Methodist Clergy in the U.S. Context‖ [Nashville: The General Board of Higher 
Education and Ministry, November, 2010], http://www.gbhem.org/atf/cf/%7B0bcef929-bdba-4aa0-968f-
d1986a8eef80%7D/DOM_SalaryStudyPacket.pdf). 
12 
 
a new reality in spite of suffering. Though unable to fulfill their potential to be as human 
beings, due to individual, social, economic, cultural, and religious conditions, they have 
been empowered to bring changes to their lives and to society. Here, their experiences of 
Han are used as a transformative energy that forces MinJung to pursue the vision of a 
new life against personal, social, cultural, economic, and religious oppression, as a 
response to God‘s grace upon them: KAUM clergywomen are ―MinJung within the 
MinJung‖ from this perspective.  
KAUM clergywomen, having both lived as Han-ridden ―MinJung within the 
MinJung‖ and faced challenges of ecclesial stratification due to racial/ethnic, gender, 
language, and economic disadvantages, have unique understandings of being the church 
and being ecclesial leaders. This project is an attempt to uncover and share their actual 
experiences as they practice faith in their ministries as ecclesial leaders. I hope this study 
will contribute to the revisioning of existing Wesleyan ecclesial discourse in the UMC by 
recognizing and incorporating the contributions of KAUM clergywomen, as expressed 
through their leadership and practices of faith. I believe this not only will inform the 
general public about the experiences and ministry of KAUM clergywomen but will also 
stimulate more focused and systematic research about clergywomen‘s lived experiences 
of the church.  
 13 
CHAPTER TWO 
QUALITATIVE STUDY 
 
 
In this chapter, I offer a description of the experiences of, understandings of, and 
hopes for the UMC expressed by the twenty Korean American UM clergywomen who 
volunteered to be interviewed. The data in this chapter will provide the foundation for 
this study, which seeks to analyze the practice of faith of racial/ethnic clergy leaders in 
general, and in particular, how Korean American UM clergywomen contribute to the 
evolution of Wesleyan ecclesiology in a global context. It will also reveal how they have 
been constructing their political and religious status by navigating social, cultural, and 
ecclesial contexts. Finally, this section will shed light on the unique theological 
understandings that KAUM clergywomen bring to a Wesleyan ecclesiology.  
 
Demographics of the Interviewees 
Age and Generation 
There were twenty interviewees, all between the ages of thirty-five and seventy. 
Fifteen of them are first-generation, four are 1.5 generation, and one is third-generation 
Korean American.
1
  
Language and Education 
                                                 
 
1
 Korean American 1.5 generations are those who came to the United States before reaching 
college age.  
14 
 
One participant is fluent in one language (English), seventeen are fluent in two 
languages (Korean and English), and two (who are both 1.5 generation) are fluent in three 
languages (Korean, English, and Spanish or French). Forty percent of the interviewees 
had doctoral-level education; three of them had PhD degrees (physics, pharmacy, and 
theology), two were PhD candidates (in theology), and three had DMin degrees.  
 
Marital and Gender Status 
Fourteen of the interviewees are married, and among these, eight are married to 
spouses who are also clergy. Two interviewees are in interracial marriages, and six 
interviewees are single. In terms of gender status, it is still taboo to talk about their 
sexuality within the Korean culture, especially within the church. I did not ask them 
about their gender status because of the cultural sensitivity; however, this does not mean 
that we can conclude that there are no homo-, bi-, or transsexual clergywomen among 
KAUM clergywomen. 
 
15 
 
Jurisdictional Membership 
Ten interviewees have their membership in the Northeastern Jurisdiction; five in 
the North Central Jurisdiction; four in the Western Jurisdiction; and one in the 
Southeastern Jurisdiction.
2
 None are from the South Central Jurisdiction.  
 
Ordination Status
3
 
Seventeen interviewees are ordained elders, two are commissioned provisional 
members for elder‘s ordination, and one is a probationary member (deacon) according to 
the 1990 Book of Discipline.
4
 Two interviewees were ordained as elders in the 1980s, 
seven in the 1990s, and eight between 2000 and 2008. There were no ordained deacons 
according to the 1996 Book of Discipline among the interviewees. It took participants an 
average of three years to be ordained as an elder from the probationary or commissioned 
status, with the exception of two interviewees. One of these interviewees took ten years 
                                                 
 
2
 This data correlates with statistics indicating that Korean Americans live in large metropolises: 
New York, Chicago, and Los Angeles (Eric Yo Ping Lai and Daniel Dennis Arguelles, ―Geographic 
Settlement Patterns,‖ in The New Face of Asian Pacific America: Numbers, Diversity, and Change in the 
21st Century [UCLA Asian American Studies Center Press, 1998], http://www.asian-
nation.org/korean.shtml). 
 
3
 The UMC has two orders in ordained ministry: (1) Deacon in full connection: Deacons are 
ordained to lifetime ministry of Word and Service to community and congregation. In this capacity, they 
lead the church in relating the gathered life of Christians to their ministries in the world, thus connecting 
the church‘s worship with its service in the world. (2) Elder: Elders are ordained to a lifetime ministry of 
Service, Word, Sacrament and Order. They are authorized to preach and teach God‘s Word, to administer 
the sacraments of baptism and Holy Communion, and to order the life of the church for mission and 
ministry (The Book of Discipline [Nashville: United Methodist Publishing House, 2008], 207).  
 
4
 The Book of Discipline is the product of more than two hundred years of the General 
Conferences of the denominations that now form the United Methodist Church and is the collection of 
disciplines by which United Methodists govern (ibid.).  
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due to a personal family situation, and the other took nineteen years due to a combination 
of administrative mistakes and the need to fulfill educational requirements.  
 
Family and Immigration Background 
Five of the interviewees‘ fathers were clergy. Two of their mothers played 
unofficial clergy roles (without ordination). One interviewee was born in the United 
States; the rest came to the United States between 1962 and 2001. Of these, five 
immigrated with their families, nine came to study, and five came as the wives of 
students.   
 
Appointment Status 
Seventeen interviewees are serving cross-racial and cross-cultural appointments,
5
 
and three are serving Korean American congregations. One interviewee is serving a two-
point charge, four are serving as associate pastors (20 percent), and three are serving in 
extension ministries.
6
 The average length of ministry is 13.5 years since their provisional 
                                                 
 
5
 This figure includes extension ministries. The 2008 General Conference passed new legislation 
regarding cross-racial and cross-cultural appointments, which was submitted by the General Board of 
Higher Education and Ministry. ―Cross-racial and cross-cultural appointments are made as a creative 
response to increasing racial and ethnic diversity in the church and in its leadership. Cross-racial and cross-
cultural appointments are appointments of clergypersons to congregations in which the majority of their 
constituencies are different from the clergyperson‘s own racial/ethnic and cultural background. Annual 
conferences shall prepare clergy and congregations for cross-racial and cross-cultural appointments. When 
such appointments are made, Bishops, cabinets, and boards of ordained ministry shall provide specific 
training for the clergy persons so appointed and for their congregations‖ (Book of Discipline, 4, par. 430). 
 
6
 The two-point charge is one of the forms of ―multiple charge‖ appointment in the appointment 
system within the UMC. A ―multiple charge‖ appointment is an appointment to an ―intentionally organized 
group of two or more pastoral charges in which each church continues to relate to its charge conference on 
the organizational level‖ (Book of Discipline, par. 206.3.b).1). An extension ministry is for ordained elders 
of the UMC who ―may be appointed to serve in ministry settings beyond the local United Methodist church 
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membership as defined in the 2008 Book of Discipline.
7
 Six interviewees had transferred 
annual conferences (30 percent), and one is serving beyond the boundaries of her annual 
conference.  
 
Second Interview 
Eight of the twenty interviewees were selected for the second interview. Two are 
in their forties, five are in their fifties, and one is in her seventies. One interviewee is a 
1.5-generation Korean American, and another is a third-generation Korean American. Six 
interviewees are first-generation Korean Americans. One interviewee has fewer than ten 
years of ministry, four have from twelve to seventeen years, and two have from twenty to 
twenty-nine years. Only one interviewee is serving a Korean American UM church; 
another two are serving in extension ministries. Interestingly, four interviewees are 
serving in the Western Jurisdiction, and another four are serving in the Northeastern 
Jurisdiction. These two regions are the most racially and culturally diverse contexts in the 
USA. All of them are ordained elders, and they are the ones who shared their insights 
about the concept of Han at a deeper level and demonstrated their understandings about 
being a global church. 
                                                                                                                                                 
in the witness and service of Christ‘s love and justice. Persons in these appointments remain within the 
itinerancy and shall be accountable to the annual conference. They shall be given the same moral and 
spiritual support by it as they are persons in appointments to pastoral charges‖ (Book of Discipline, par. 
343). This stipulation was made in 2004.  
 
7
 Seven of the interviewees have served in ministry from one to ten years; ten, from eleven to 
twenty years; and three, from twenty-one to thirty years.  
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Response to the Interview 
Most of the interviewees expressed their appreciation for the interview, saying 
that it was a therapeutic experience, since they have not had many opportunities during 
which someone has listened to their stories of calling, leadership, and ministry. One 
interviewee, who has been in ministry for twelve years, said she was hungry for this kind 
of conversation. However, a few expressed fear and concern about having an honest 
conversation, because they perceived themselves to be on the fringe in terms of political 
power in the Church. Two interviewees who have been in ministry for more than ten 
years said, ―If you speak up, you become more marginalized in the system.‖ Another 
woman, who has been in ministry for seventeen years, reminded me about protecting the 
identities of interviewees to make sure that their honest sharing cannot be used against 
them politically.  
KAUM Clergywomen‘s Understanding of the Body of Christ8  
How Do Korean American UMC Clergywomen Understand Their Call to be the Church? 
The most important purpose of the body of Christ 
Nurturing discipleship 
Sixteen interviewees specifically mentioned that the most important purpose of 
the church is nurturing Christian discipleship by educating, training, and supporting 
Christians so they will be witnesses to God‘s love for the world by being living examples 
                                                 
 
8
 To avoid confusion between the usage of the Church and the church, I will use the Body of 
Christ when I refer to the general church in the headings.   
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of this love. The interviewees used action words to convey their understanding of this 
purpose, including ―living example,‖ ―practice God‘s love,‖ ―action,‖ ―witness,‖ ―live 
through the love of God,‖ ―live out [one‘s] commitment to Jesus Christ,‖ ―proclaim good 
news,‖ ―proclaim the kingdom of God,‖ ―share Jesus and faith,‖ ―changing life,‖ 
―transform the world,‖ ―empower people,‖ and ―do theology.‖  
One woman, who is in her late forties and has been in ministry for fifteen years, 
claims that for the sake of the vitality of the church, each member must understand that 
Christian discipleship is a vocation. She said, ―God works through individuals and a 
community. First, an individual is the most important. A person should understand what 
God is calling him/her for. Then, the community working with a common purpose and 
vision is important. When a person is a healthy Christian, the church becomes a healthy 
church. When this happens, the church becomes a light for the world.‖  
 
Saving the world and sharing the hospitality of God 
Others identified the purpose of the church as ―saving the world,‖ especially those 
who need encouragement in very concrete ways. Here ―saving the world‖ means the 
church being a source of hope and love for the marginalized. One interviewee said the 
church should ―be the message to a society [and should be] sharing what God desires for 
people: that is, providing hope and demonstrating compassion to the marginalized.‖ 
Other interviewees said that the purpose of the church is sharing God‘s hospitality 
through worship, ―formation and transformation of Christians,‖ ―evangelism,‖ and 
―fulfilling the spiritual hunger of people.‖  
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Being an authentic community 
Three of the interviewees described the uniqueness of the church as an authentic 
community where ―people can experience the kingdom of God.‖ For example, the church 
should provide ―worship that changes the hearts of people, fellowship where people can 
experience the genuine love of God, and a community that can learn about servant 
leadership by providing an alternative vision for society.‖  
 
Relationship between the church and the world 
Openness  
All of the interviewees emphasized that openness should characterized the church 
as it relates to the world in one way or another. For example, one woman emphasized the 
church‘s need to be readily understood, implying that this kind of honest representation is 
what sets it apart from other institutions in our society whose members are also caring for 
others: ―The church should be transparent‖ as it is ―in the world, not of the world‖ 
(paraphrase of John 17:13–16). An interviewee in her thirties said, ―If the church cannot 
address current issues that people are dealing with in the current time, then it cannot be a 
church.‖ Another clergywoman said, ―The church has to be open and be willing to learn 
from the world, so it can influence the world rather than being a self-serving 
community.‖  
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An inclusive community 
 Four interviewees talked about the church being an example of the kingdom of God 
in the world as an inclusive community. One of them said, ―The church should be a place 
for acceptance.‖ Another interviewee said, ―The church needs to be like a lighthouse 
anchoring the world that attracts a community of diverse people.‖ Seven women used 
metaphors to describe the church as an inclusive community: ―seeing the world through 
the eyes of God, and with the mind of God, with unconditional inclusive love‖ by 
―accepting all people with unconditional welcome and full embracement.‖ Three 
interviewees used feminine images in describing the church and its role in preparing 
people for life and ministry in the world: ―The church is just like a mother‘s womb, 
embracing people like a mother‘s bosom,‖ said one. Another said, ―Womb, safety, birth, 
unity, and fun—the place where perfect comfort and embracement can be found.‖ The 
third asserted that ―a Christian is like a fetus inside of the womb. A fetus is nourished and 
grows inside of the womb and then goes out to the world; the church provides a 
formation period for people as Christians.‖ Two interviewees shared a metaphor of the 
kingdom of God that provides healing power through a ―heavenly banquet, an abundant 
table, the communion table that is inviting, dynamic, and open to all.‖  
 
Reaching out to the world 
A few of the interviewees mentioned the importance of evangelism and 
discipleship in the life of the church. For them the church is responsible for the great 
commission of making disciples by equipping Christians with ―Scripture and doctrine so 
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that they can go out and actually do good in society, promoting justice and mercy.‖ A 
woman who serves an extension ministry emphasized the missional function of the 
church: ―The mission of the church is God‘s mission; we participate and take a part in the 
world. Mission is the attribute of God; mission is the movement of God to the world. The 
church is the instrument of God‘s mission; the role of the church is to participate in God‘s 
mission.‖  
Another three shared their metaphors of the church by referring to it as the Light 
of the world that is visible and brightens its surroundings. Two interviewees used 
metaphors related to water: ―The church should be the source for life, like water‖ and 
―Water makes a difference with its cleansing and nourishing function.‖ Other metaphors 
were an ―air conditioner that brings fresh air to the world‖; a ―crystal ball looking at the 
world through the gospel‖; ―a threshold, a place between God and the world, a 
transparent place‖; ―yeast‖ that influences others; and ―a tree that gives rest to people.‖  
 
Personal worthiness within the UMC 
A sense of belonging 
Seventeen of the interviewees believed they were an important part of the UMC. 
Five women said that they were contributing to the inclusiveness of the Church with their 
presence, unique perspectives, different leadership styles, spiritual practices as KA 
women, and especially with cross-cultural competency and sensitivity. One interviewee 
said, ―As a Korean woman, I believe that if I was not a clergy of the UMC, I would not 
be able to serve a local church. The United Methodist Church lives and practices an 
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inclusive theology through me.‖ Four of the clergywomen claimed that recognition of 
their leadership in the denomination has made them feel that they are an important part of 
the Church. One of the pioneers among KAUM clergywomen said she believed that she 
played a very important role in providing gifts and talents for younger generations. One 
interviewee who has been in the ministry for three years said, ―I believe Korean 
American UM clergywomen are the ones who are reviving small churches.‖  
 
A sense of isolation 
However, a few of the interviewees expressed their loneliness as the only one or 
one of a few Korean American clergywomen in their annual conferences. They also 
articulated their exhaustion due to the burden of representing the whole Korean American 
community most of the time. For example, one interviewee expressed her ―joyful burden‖ 
of trying to be a model for Korean American women. Even though she is very proud of 
her ministry and feels that representing Korean Americans in her context is her call, she 
always has to be very careful not to jeopardize the Korean American image, a tiresome 
task. A few interviewees expressed similar difficulties in representing the entire Korean 
culture. Yet another interviewee said that she has become reclusive since she spoke up 
and then experienced isolation in the system. She told me that she was tired of being a 
lonely voice due to the lack of support.  
Two of the twenty interviewees thought they were not an important part of the 
UMC because they felt that the Church was not considering their gifts and grace as 
KAUM clergywomen when they were appointed. A woman who was commissioned two 
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years ago said, ―I don‘t feel like I am an important part of the church since I received an 
appointment as the last among those who were ordained in the same year and had a 
difficult time in receiving an appointment.‖ 
Change of understanding of the church 
Expanded and matured theologically 
Nineteen of the twenty interviewees acknowledged that their understanding of the 
church has evolved during their faith journey. One interviewee was especially articulate 
about her evolving understanding of the church, saying, ―It has grown, not much changed 
but has been expanding based on different experiences.‖ Another woman said, ―It became 
clearer and specific.‖ Interviewees spoke of a growing recognition of the importance of 
theological education for clergy and laity and of their becoming more active and 
progressive when witnessing to their faith to the world. They reported that their 
understanding of others had matured toward true inclusion so that they became more 
community oriented.  
As their understandings of the church evolved, some of them spoke of being able 
to transfer their new understandings of the church into action. For example, one 
interviewee said that she realized that reconciliation became the most important element 
in her understanding of the church over the years, so she created Bible studies related to 
reconciliation and peaceful relationships in her local church. Another clergywoman said, 
―I learned that developing pastoral leadership through continuing education is the key for 
the healthy church, so I was able to create continuing education programs for clergy in 
25 
 
my annual conference.‖ Three women responded that their understandings of the church 
had been previously focused on spreading the gospel to the world by preaching, but now 
they think being a Christian, being a living witness through one‘s life, is more important. 
Likewise, an interviewee who grew up in a Korean church said that her understanding of 
the church changed from primarily an institution to a community of faith with intentional 
discipleship. Therefore, she said, ―there could be a church without a building.‖  
 
More community oriented 
Six interviewees claimed that their understandings of the church have become 
more focused on inclusiveness and community concerns than on individual and personal 
issues. One woman said, ―My understanding has become more global toward justice and 
peace of the global church. Becoming a member of the UMC, I learned about the 
inclusive structure and practice of Christians. The church should be for people, including 
the unchurched.‖ However, two interviewees said that they have been observing the 
church become an organization more oriented toward survival.  
 
KAUM Clergywomen‘s Experiences Within the Body of Christ: 
What Are Their Experiences of the Church, the UMC in Particular? 
Responding to the Call 
Fulfilling their mothers‘ calls 
As the interviewees responded to these questions, some of them shared their 
calling stories. Two clergywomen mentioned that their response to the call to ordained 
ministry fulfilled the dreams of two generations: one woman‘s mother went to seminary 
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with her father in Korea, yet she could not be ordained. However, her mother actually did 
all the work of an ordained clergy. She said, ―In Korea, only an ordained minister can 
give the benediction. My mother could do everything except the benediction; for the 
benediction, a male clergy would come. I felt sorry for that. So when I was ordained, I 
felt like I was fulfilling my mother‘s dream. I felt like my ordination was the answer to 
my mother‘s calling.‖ The other interviewee also remembered her mother, who started a 
Korean congregation without ordination. Her mother, according to her, was a Spirit-filled, 
non-theologically trained pastor who served Korean women in America whose husbands 
were American soldiers. Growing up and watching her mother, she decided to become 
ordained in order to serve the marginalized, just as her mother had.  
 
Gender barriers 
Some of the interviewees shared that people had discouraged them from 
responding to the call to ordained ministry because they were women. One woman, who 
has been in ministry for twenty-two years, stated, ―On that particular day, I felt like I 
received the call. The pastor called people to come up front if they felt the calling. I was 
ready to get up, but the pastor said, ‗Except women.‘ I sat down. I talked to God. If God 
let that male pastor ignore women like that, I would not respond to God‘s call.‖ On the 
other hand, a few interviewees mentioned males around them who had encouraged them 
to pursue ordained ministry, such as Korean male clergy members, Korean husbands, and 
Korean and Caucasian professors. One woman said, ―My husband truly celebrates my 
achievement as an ordained minister.‖ 
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Absence of a role model 
Except for a few, most of the interviewees had not seen women clergy before 
responding to their call, so in the beginning they could not conceptualize being a 
clergywoman. One woman in her late fifties had even first thought that being ordained as 
a woman was sinful. These women thought of themselves as missionaries, Christian 
educators, Christian counselors, assistants to the male clergy (oftentimes assisting their 
husbands), and social workers, but not as ordained clergywomen. Even during seminary 
education, many of them did not think about being ordained. Two interviewees said that 
they wanted to be ordained in Korea, but the Korean Church did not give them 
opportunities. One interviewee who graduated from a seminary in Korea said, ―I didn‘t 
think I was able to be ordained if I remained in Korea.‖ She was assured that the U.S. 
setting, which is more open to women, would enable her eventually to become ordained. 
Another interviewee, who has been in ministry for seventeen years and who had come to 
the United States as the wife of a seminary student, shared that her immigration 
experience was like the Exodus of the Israelites, because it was the time of her identity 
formation. She was able to understand the marginalized. This experience pushed her to 
respond to the call to ordained ministry in the United States. Only one interviewee said 
that a Korean clergywoman from her own country encouraged her to respond to the call 
to ordained ministry. A clergywoman in her forties shared the story of the importance of 
having a role model: she had not seen a woman preaching when she felt the call to 
ministry. The following Sunday, at her church, a Korean American clergywoman was 
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preaching as a guest. She said, ―Seeing a model of a Korean American clergywoman was 
another affirmation that I could be a clergywoman.‖ One of the interviewees who serves 
a Korean UM church protested that she could not find a role model, since there are not 
many Korean American clergywomen serving Korean churches.  
Rewarding experiences in the church 
Change in a person 
Six interviewees responded that witnessing a change in a person was the most 
rewarding experience. For example, one woman mentioned how she helped a member 
grow in faith by her ministry, and as a result, he became one of the leaders of the church 
during her tenure. Three interviewees mentioned that serving in a different culture and 
gaining the theological perspectives of both East and West have been rewarding 
experiences because of the self-maturation they have experienced. The cross-cultural 
ministry experiences changed these clergywomen‘s lives by expanding their perspectives 
about people and life.  
 
Acceptance of leadership 
Another three interviewees said that they feel rewarded when they think about 
American congregations accepting KA women as their pastors. One woman said, ―As I 
served a cross-racial and cross-cultural appointment, when I felt that we crossed cultural 
and racial lines, when we were truly one and love one another, when my members were 
able to celebrate my Koreanness, I felt rewarded.‖ Two interviewees told me that their 
appointments to African-American churches were the most rewarding experiences. In a 
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similar manner, one woman said that witnessing an increase in the acceptance of women 
in ministry in a Korean church is rewarding. One interviewee who has just been ordained 
as an elder said, ―When I was working in a Korean UM church, many Korean women 
told me that they have hope when they see me. They consider me a role model. Some of 
them told me that their dreams have been completed through me.‖ Two interviewees said 
that serving as denominational leaders was rewarding. Others told me that their 
rewarding experiences were having KAUM clergywomen colleagues, rebuilding a church, 
and working with clergywomen from other racial/ethnic backgrounds. One respondent, 
who has been in ministry for seventeen years, mentioned that her most rewarding 
experiences come from her ministry with the dying. She said, ―I believe God is using me 
to help people to die well and assure forgiving grace to them. I ask God, ‗Why do you 
bless me so much to be used for your love every day, even though I am a Korean 
woman?‖9 Another interviewee, who is a leader in her annual conference, said, ―In spite 
of my limitations, God is working through me. Because of my brokenness, God‘s grace is 
greater for me. That is most rewarding.‖  
 
Challenges in the church 
Cultural and language differences 
                                                 
 
9
 This statement should not be seen as self-deprecating; rather, it is a reflection of a reality that 
many KAUM clergywomen experience as they are appointed to churches. However, it is true that KAUM 
clergywomen may have a tendency toward self-deprecation due to their experiences in the Church. Based 
on their responses to a question about personal worthiness within the UMC, it is obvious that their 
understandings of self-worthiness as leaders of the Church are related to their experiences of appointment 
processes. See page 18, under ―A Sense of Isolation.‖ Another clergywoman verified this point when she 
said, ―I knew that I would be appointed to a small country church because of who I was.‖   
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Eight interviewees mentioned that cultural and language differences have been 
challenging, in terms of both their self-perception and their self-expression. A 
clergywoman whose family immigrated to the United States when she was a teenager 
said, ―I‘ve been here for twenty years now, but only after ten years [living in America] I 
felt like I was finally a Korean American.‖10 One woman, who has lived in the United 
States for a number of years, claimed that she sometimes feels inadequate to express 
herself in a deeper way, especially while preaching sermons, because she is sensitive 
about her use of English as a second language. 
Another interviewee said, ―Even though the language barrier was challenging to 
me, I understand that it is a challenge for the congregation also.‖ One woman told me that 
since she is from the big city, it was difficult for her to adjust herself to a rural American 
life without any ethnic diversity around her.  
Fifteen of the twenty interviewees talked about the hardships they experienced 
because of racial and gender discriminations in America. One woman, whose husband is 
in the clergy also, summarized the challenges as a Korean American clergywomen: ―In 
the Korean church, I was not accepted as a clergy, especially when I was with my 
husband. People would not call me ‗Reverend‘, but ‗Mrs.‘ The church was not affirming 
my calling. In my American church, I was isolated because I was a Korean American 
                                                 
 
10
 I believe that her feeling of acceptance in American society and in the church has improved due 
to her ability to acculturate into the dominant culture; she may have acquired new skills, such as language 
proficiency and the contextual changes of the United States in terms of racial and cultural diversity in the 
twenty-first century. 
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woman. So I was not belonging anywhere, which was difficult.‖11 One person talked 
about difficulties that she experienced during the ordination process because of her accent 
and the fact that she was a young racial/ethnic woman. She said, ―I knew that I would be 
appointed to a small country church because of who I was.‖ One interviewee said that she 
feels she is discriminated against in relationship to weddings and funerals: ―Especially, 
when I work with other denominational ministers, I get frustrated. Even though the UMC 
is pretty open-minded, sometimes I feel like the church is exclusive and disrespectful to 
differences.‖  
 
A feeling of exclusion 
Some of the interviewees expressed their struggles in these ways:  
 ―The norm and standards are made for the majority, so dealing with that is 
difficult.‖ 
 ―People could not accept me as I am.‖  
 ―People do not take me seriously.‖  
 ―[I am] fighting against the perception that Korean women are taking care of 
men.‖  
 ―Just being a Korean American woman has [made it] difficult to go through 
the ordination process.‖  
 
Another interviewee mentioned several forms of discrimination, saying, ―I 
experienced racism, sexism, and tokenism from all types of communities, which include 
                                                 
 
11
 This interviewee made it clear that the feeling of ―belonging‖ in a community depends not only 
on the degree of physical bonding but also on the community‘s ability to respect an individual for whom 
s/he is.  
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the Cabinet, Caucasian women, and ethnic communities, even a Korean community.‖ 
One interviewee said with a sigh, ―Sexism within the Korean American community has 
resulted in doubt about recognition of our leadership for the whole Church. Since our 
Korean American community does not respect us, the larger community does not respect 
us.‖ Another woman said, ―People cannot see me beyond my skin color and my gender; 
they are not willing to follow my leadership, not willing to give an opportunity to lead.‖ 
Five interviewees said that dealing with the politics in the Church has been the most 
difficult part of their ministry. Their lack of understanding of how to navigate the Church 
system and use its structure, especially how to make good use of the bishops and the 
Cabinet, caused them difficulties in receiving appointments and being treated as a token 
in different settings. One woman mentioned that making connections with God to receive 
and experience God‘s grace in the midst of such difficulties has been challenging.  
 
Overcoming stereotypes 
Four interviewees mentioned that overcoming stereotypes of Korean women has 
challenged them. One, who is in her late fifties, said, ―As a woman and as a pioneer, I felt 
the pressure of doing better than men. Some people told me that my English was very 
good, even though I was born and raised in the United States. They assumed that I would 
not speak English well since I was an Asian American.‖  
Another woman said, ―I am not sweet and soft, and I think people have a difficult 
time accepting me, since I do not fit into the stereotype of being a Korean woman who is 
supposed to be docile and submissive.‖ In a similar vein, another interviewee said, ―We 
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have been working on the roadless road; we are creating a road. We are [on the] frontiers, 
[are] trailblazers. We are not stereotypical Korean American women. People may think 
we are insignificant leaders. This is why we need to be more visible and recognized.‖ A 
clergywoman who serves a Korean church said, ―I feel pressure from the expectations of 
people, since they see me representing Korean women, serving a Korean church, which is 
rare.‖  
However, in contrast to these four clergywomen, another interviewee who is 
serving a Korean United Methodist Church for the first time in the ten years of her 
ministry said, ―I feel like the Korean church is more challenging. Since I am a woman, I 
feel like the congregation accepts me as an associate without any problem.‖12  
 
Fulfilling the call  
Support from church organizations and officials 
Five interviewees mentioned that organizations of the UMC, such as the Korean 
American United Methodist Clergywomen‘s Association and the ministry of the United 
Methodist Committee on Relief, helped them fulfill their calling. The United Methodist 
Church has been working hard to be an inclusive Christian community, and local 
churches open to racial/ethnic clergywomen‘s leadership have helped these women fulfill 
their call. Two interviewees said they learned leadership as women from women bishops. 
Five said that the Korean American UM Clergywomen‘s Association has been providing 
                                                 
 
12
 This is an interesting comment since she is alluding to cultural acceptance of a woman clergy as 
a subordinate to a male clergy, which is the norm among Korean American churches.  
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moral support. Another five mentioned the Cabinet and bishops. One interviewee said, 
―When I had problems in a parish due to racism and sexism, the Cabinet, rather than 
blaming me, gave me another chance by moving me. I feel like I‘ve been supported by 
them.‖ One woman mentioned that an African American male bishop has been very 
supportive of her ministry. Another said that a woman superintendent in the Cabinet 
encouraged her not to quit when she was going through hard times. One interviewee 
shared how her district superintendent provided a healing process by recommending a 
mentor with funds who helped her deal with conflicts while she was struggling with her 
congregation. Three interviewees mentioned that cross-racial and cross-cultural 
appointment congregations have been supportive of their ministries. One woman said, ―I 
decided to love my church no matter what. I found nurturers from my congregation 
among laity. They minister to me. It is a mutual ministry.‖ Other interviewees mentioned 
that their nonclerical friends, their parents and families, UMW (United Methodist 
Women, faith organization for women), the Korean Caucus in the annual conference, and 
Caucasian clergywomen colleagues have brought them emotional and spiritual support.  
 
Support from families and pastors 
Six interviewees mentioned support from their families. Among them, four said 
that their mothers have been their role models. However, two of them pointed out that 
their mothers had opposed their going into ministry due to their own difficult experiences 
as Korean women working in the church. Twenty-five percent of the respondents 
mentioned encouragement and support from Korean males—their fathers, home church 
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pastors, and husbands. Seven interviewees stated that their role models of women bishops 
and the befriending of clergywomen have sustained their call to ministry. Six women said 
that their mothers, clerical fathers, or sisters especially had brought them support. Three 
of them mentioned how they have learned about ministry from their mothers who were 
not ordained. Seven interviewees said Korean clergymen were influential in their 
ministries.
13
 
One interviewee said, ―I asked my mother whether women could become 
ministers, and she told me no. My mother never saw a woman minister, so her response 
put me off from age thirteen to twenty, in terms of considering the call. However, a 
Korean male clergy encouraged me.‖ Another said, ―A Korean male pastor told me that 
the future church needs women‘s leadership.‖ Five interviewees said that Korean 
clergywomen, including a missionary, were influential: this includes both Korean 
American colleagues and female pastors in the Korean Methodist Church. Three women 
said that their colleagues and fellow seminarians have been supportive, playing a role of 
checks and balances. Four mentioned that their husbands have been very supportive. One 
clergywoman said, ―My husband, who is a clergy, encouraged me to go to seminary. He 
affirmed and celebrated my call with me.‖  
 
Support from seminary professors and colleagues 
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Some of the interviewees were influenced by seminary professors (three women 
and one man): one woman said that Rosemary Keller at Garrett-Evangelical Theological 
School had told her, ―God must have a purpose for you‖ and had encouraged her to 
pursue ordination. One interviewee mentioned a Korean woman theologian. Two 
interviewees who have been in extension ministries mentioned Caucasian male and 
African-American male colleagues who have been very supportive and influential to their 
ministries. One of them said, ―Maybe because we do not have many women, especially 
racial/ethnic women, in that level of leadership.‖ 
 
Support from spiritual disciplines 
Five interviewees mentioned that the spiritual disciplines they have cultivated in 
their ministry have become a support for them. Three of them stated that remembering 
who they are, especially by acknowledging their gifts as women and ethnic minorities, 
has been helpful. One interviewee, whose ordination process took nineteen years, said 
that the struggles and the difficulties had taught her patience. ―If I did not have patience,‖ 
she said, ―I would not be able to do this ministry. There were so many times that I wanted 
to quit since I was the only Korean in many settings.‖ Another interviewee mentioned 
that ―doing her best‖ sustained her ministry. One interviewee said reading and learning 
about feminist theology have been empowering.  
 
Absence of a support system  
Nine interviewees said that they have received little support. One said, ―Because 
of my language barrier, I‘ve been experiencing marginality.‖ Another woman said, ―I had 
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to do it all by myself. I do not remember a celebration of my call within the Church.‖ 
Two interviewees whose husbands are clergy said that they were discouraged from 
receiving an appointment, while the Cabinet easily gave each of their husbands an 
appointment. Four women told me that they could not find any role models, so nobody 
was influential. ―Since there were not many Korean American clergywomen who had 
served local churches,‖ said one, ―I used to sometimes ask myself whether I could 
continue.‖ Another interviewee, who has been in ministry for twenty-nine years said, ―I 
was a pioneer in ministry, so I did not have any role models. I did not have anyone I 
trusted enough to talk to.‖ Three women mentioned that even Korean American 
clergywomen were not supportive.
14
 Another two said neither Korean male pastors nor 
the Korean church were supportive.  
Experiencing Han: Generational differences 
Interviewees‘ personal understandings of Han were quite generational. However, 
the common theme in their collective understanding of Han was having a ―marginal 
experience‖ due to race, ethnicity, gender, age, and social status. Eight interviewees in 
their fifties acknowledged that they understood and have experienced Han in their 
personal lives. Clergywomen in their forties spoke about Han from a more communal and 
social perspective than a personal one. Interestingly, all 1.5-generation interviewees, 
along with one who is a third-generation Korean American, said they do not experience 
                                                 
 
14
 Some KAUM clergywomen experience difficulties relating to other KAUM clergywomen 
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Han personally; however, three of them acknowledged how immigrants to this country 
have experienced a systemic experience of Han.  
One fifty-something clergywoman said, ―Han is a deep unresolved bitterness; [it 
is] accumulated bitterness, piled up to the point that you don‘t even cry about it anymore. 
It is like burned ashes over the years.‖ Four women defined Han as the experience of 
racism in America and sexism in Korea and America. One interviewee said, ―Once 
people see me as a racial/ethnic woman, then it is very difficult to do ministry. I used to 
think about this a lot and was anxious; now I ignore it, just let it be. Han is something 
that I have to deal with if I want to stay in ministry.‖ Another woman defined Han as the 
other side of Jeong.
15
 A third interviewee defined Han as exclusion from a community 
due to a ―wrong perception, not fully understood by others, caused by jealousy, greed, 
and fear‖ and as ―deep suffering.‖ Still another commented, ―I think Han is in Korean 
history. I do not necessarily connect myself with Han, but I agree with the concept of 
marginality. Han is marginality.‖  
Interviewees in their forties defined Han in similar ways. One woman said Han is 
related to her identity as a Korean American woman: ―I fight against the odds continually, 
and I feel exhausted sometimes.‖ Similarly, another interviewee said that being born a 
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Korean woman means she was born with Han. She defined Han as ―the system and 
structure [that are] against me, as a Korean American woman, more than for me. Being 
different becomes Han.‖ One interviewee who is married and in her forties said that Han 
is a Korean married woman‘s psychological and emotional trauma: ―After marriage, my 
family wanted me to be a wife and a mother rather than being myself. It was like I had to 
establish a new me. It was very challenging. I felt like I was nobody.‖ Another 
interviewee defined Han as suffering that is connected to racial oppression. She said, 
―For me, Han is a way of life; it is there. It is hidden, but it is always there.‖ One woman 
said she did not experience Han during her ministry, but she did experience it when her 
husband received an appointment to a Korean church after the Cabinet chose not to give 
her an appointment. She concluded, ―That experience became my Han.‖   
All four 1.5-generation interviewees said they did not experience Han in their 
personal lives. Two of them defined Han as the victim mentality of their mothers‘ 
generation. One of them said that she saw her mother experience Han. She thought her 
mother had low self-esteem due to oppression from being a woman in a Korean family 
structure and culture. Another 1.5-generation interviewee said, ―I don‘t think I experience 
Han in my everyday life. However, I understand how Han is segregation or exclusion as 
an immigrant. My experience of marginalization as an immigrant is Han.‖ One 
interviewee, who is a third-generation Korean American, said she does not understand the 
concept of Han in her life since she does not see herself as oppressed. However, she 
understands Han as an ethno-culturally experienced and understood concept and as a part 
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of being a human. She said, ―My Han is an ongoing struggle of being a human, to learn, 
grow, age, and accept the changes that happen around me.‖  
One interviewee, who is a first-generation Korean American in her sixties, 
serving a Korean American congregation, said she did not consider difficulties as Han; 
she believes that they are disciplines that come from God. Another interviewee, a first-
generation Korean American in her thirties, said, ―I don‘t think I experience Han even 
though I experience difficulties. I think it is a part of a generation gap, and that period is 
gone.‖ Similarly, a forty-something interviewee said she does not experience Han, either, 
believing that it is a generational concept.  
 
Impact of Han in ministry 
Those who have experienced Han in their lives thought that it increased their 
resilience; extended their understandings of people; expanded their capacity to love, 
forgive, and heal; and deepened their spirituality. They sensed that God‘s liberating grace 
enabled their spirituality to grow deeper. They became more sensitive to the marginalized 
and learned to have holy anger toward injustice. They now have the courage to speak up 
and advocate for the oppressed.  
 
Transcending energy that forms a bridge builder, an advocator, and a spiritual leader 
In terms of the impact of Han, those who understood the concept either personally 
or collectively admitted that Han had become a creative energy that transformed their 
lives, making them bridge builders among people. For example, one interviewee who has 
lived in the United States for more than twenty years claimed that she learned to 
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transcend Koreanness and Americanness like a wounded healer because of her 
experience of living a marginal life. The experience of Han enabled some interviewees to 
be advocators for the disadvantaged and empowered them to become more vocal in 
support of Korean women to ensure that there will not be as much negative repetition of 
Han experiences for the younger generations. For example, one interviewee who was 
pursuing a PhD said that the reason she continued her education was to make a difference 
in the lives of young people through her scholarship. Another said that her experience of 
living a marginal life shaped her to be reliable and independent because of endurance. A 
few other interviewees claimed that they became more understanding of the lives of 
immigrants and people living in the margin. They learned to listen to people‘s needs and 
to speak up for others and themselves as women. One interviewee said, ―Faith in Jesus 
Christ raises self-esteem. I have courage to speak up against oppression because of my 
experiences of Han.‖  
Other interviewees experienced spiritual empowerment that nudged them to work 
to liberate those who live in the margin in their ministries. One of them said, ―I 
experienced liberation from shame. Because of my experiences of Han, I have gravitated 
to spiritual formation; I experienced an encounter with Jesus.‖ In a similar way, a few 
others claimed that they learned to find blessings in the midst of hardships and to live a 
humble life. Other interviewees claimed that their experiences of Han nurtured them, 
which made them stronger, and they were able to deal better with conflicts. A woman 
who has been in ministry for twenty-two years said, ―I learned to forgive and receive 
forgiveness. I learned to accept life as it is, not trying to control life. I learned the serenity 
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to accept.‖ Another interviewee, who has been in ministry for twelve years, said, ―I 
became much stronger, self-reflective and resilient. I became self-motivated and 
proactive. I focus on self-improvement, learning and practicing self-determination, who I 
want to be and who I am. I pray and reflect a lot, and that‘s how I try to overcome Han. 
So I can tell you that Han gives me a positive impact in my life. I learned also to be 
humorous about exclusion and snares.‖ It is clear that Han transformed the lives of the 
interviewees from ordinary Christians to strong, independent, and resilient Christian 
leaders. 
 
Silence, empathy, complacence, and indifference 
Overcoming Han means learning how to navigate the terrain of suffering 
strategically. Some interviewees, in sharing how they cope with the overwhelming 
experiences of Han in their lives, listed silence, empathy, complacence, and 
independence among their strategies. Said one, ―I transcend Han by learning from the 
energy that Han provides me; it is holy anger, so I cultivate myself and learn to step back 
and go forward strategically. Sometimes silence is a strategy, not passiveness.‖ Paulo 
Freire argues that people naming their world is a primordial right for all human beings. 
He says, ―[People] are not built in silence, but in word, in work, in action-reflection.‖16 
Exercising this right using a true word that is neither verbalism (a word without its 
dimension of action) or activism (a word lacking of reflection) will transform the world 
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 Paulo Freire, Pedagogy of the Oppressed (New York: The Continuum Publishing Corporation, 
1986). 76. 
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of the speaker and the world around him/her.
17
 Voicing one‘s world is crucial to starting a 
dialogue that will initiate an encounter with others that creates and re-creates a new 
reality. This is an act of love that generates acts of freedom without politics of 
domination.
18
 Therefore, preventing a person from naming his/her world is a 
dehumanizing oppression. From this perspective, the silencing of women is 
institutionalized oppression, especially in a patriarchal culture, such as the Korean culture. 
Freire says that trust should be a precedent for dialogue.
19
 The interviewees‘ use of 
silence as a strategy to overcome Han reveals that distrust exists between themselves and 
the Church or society, and it could be a form of hopelessness, according to Freire.
20
 It 
could also be a sign of living in a liminality between Western culture, which values the 
right to speak freely, and Korean culture, which reinforces silence as a noble virtue, 
especially for women. 
The impact of the experience of Han results in inner healing that overflows to 
others, according to an interviewee who has been in ministry for seventeen years. She 
said, ―Experience of exclusion and rejection granted me the gift of healing. People 
experience liberation and freedom from fear by my ministry. I believe this is my call to 
heal people through my experiences of Han.‖ Those interviewees who experienced Han 
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identified empathy with those who have struggled through common vicarious emotional 
hardships. Those experiences can bring openness to the marginalized by helping them 
overcome differences; for example, one woman said, ―I have developed a better 
understanding of otherness. When I encounter other ethnic minorities, I understand I am a 
wounded healer. I am in a better position to work with them, like a bridge builder. I 
usually advocate for a second chance and become a bridge builder for those who have 
difficulties with culture and language. Whoever is marginalized, I try to give them a 
second chance.‖  
However, two interviewees mentioned the apathy that their experiences of Han 
had produced: ―Because I experience Han so much, sometimes I become complacent‖; 
and, ―There are times that it is so hard for me, and I turned indifferent.‖ 
 
Living Faith: ―How Do Korean American UM  
Clergywomen Practice Their Faith?‖ 
Personal spiritual practices 
Fifteen interviewees mentioned that personal worship and prayer time provided 
them with reflections on their ministries and helped them discern their calling. Six 
women said that they regularly read the Bible and meditate on God‘s Word. Another 
six—two of whom are serving extension ministries, three of whom have been in ministry 
more than ten years, and one who is studying for a PhD—stated that they intentionally 
have personal and group spiritual formation retreats regularly. Three interviewees 
mentioned using silence in their prayers and retreats as a practice of faith. Another, who 
has been in ministry for twelve years and is in her fifties, said that she practices ―letting 
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go.‖ Two women mentioned journaling, one practices fasting, and three interviewees said 
that they are conscientious about self-care (e.g., artwork, dancing, and running). Two 
interviewees have their own spiritual directors. Another two mentioned hospitality, 
justice, and peace building as areas in which they practice their faith. As one interviewee 
put it, ―Radical hospitality leads to inclusivity.‖ 
 
The ordination process as a practice of faith 
Fourteen interviewees said that ordination provided them authority in the Church 
to preach and teach. ―To claim authority in the Church,‖ said one respondent, ―ordination 
is important for women.‖ Although becoming ordained may seem less a practice of faith 
than a process of obtaining the necessary credentials, it was a practice of faith for these 
women, since they had to live out their trust and faith in God so that their call to ordained 
ministry would materialize. Going through the ordination process was a critical practice 
of faith to these interviewees for two key reasons: first, ordination granted each of them 
an authentic voice as Korean American clergywomen; and, second, ordination accorded 
them the authority to serve the sacraments.  
―The reason why I wanted to be ordained,‖ said one woman, ―was because I 
desired to receive the same status as male clergy,‖ and, in fact, two interviewees agreed 
that their ordinations did affirm women‘s leadership in the Church. Ordination provided 
permission for people to listen to these clergywomen and accept them as leaders in the 
Church. Concerning sacraments, one interviewee said, ―Only an ordained elder can serve 
sacraments. Serving sacraments as an ordained clergy is an awesome responsibility.‖  
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Six interviewees said that ordination was a response to the call from God, with 
one saying, ―I believe that ordination was what I was created for. If I was not ordained, I 
would not be fulfilled.‖ Three of the women mentioned that ordination represents 
committing one‘s whole life to God. In every case, ordination could be viewed as a 
practice vital to their faith. 
 
Preaching as a practice of faith 
Preaching frequencies 
In terms of how often they preach, seven interviewees said that they preached 
about twenty-five times during the last six months. Some of them mentioned that they 
share their preaching with lay leaders and interns. One woman said she has preached 
twice every Sunday in two churches for the last five years. Two interviewees who are 
associate pastors preach for the contemporary service every Sunday; one associate pastor 
interviewee in a large Caucasian church shared that she misses opportunities to preach as 
an ordained elder since her assignment is to focus on education and pastoral care. 
Meanwhile, two women who are ordained elders mentioned that they do not feel they are 
called to preach but to connect church, world, and individual life in their ministries.
21
 
One interviewee, who is co-pastoring with a Caucasian pastor, said that her congregation 
appreciates her preaching: ―Since I have many experiences from living in the margin, 
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they could feel the spirit of the living God. In preaching I share how I have experienced 
God. They appreciate my accent. Most of the time my preaching is focused on 
inclusiveness. I believe that preaching is the most important part in forming and 
transforming the congregation.‖ A few of the clergywomen mentioned how speaking 
English as a second language affects their preaching, sometimes in positive ways, since 
people pay more attention, and sometimes in negative ways. Two other interviewees, 
who are in extension ministries, said they do not preach that often since they are not 
serving a local church (ten to twelve times in the last six months).  
 
Subjects of preaching 
A few interviewees said they like to preach about social justice topics, especially 
racial and gender issues. One woman in her fifties who is serving an extension ministry 
said that when she is invited to preach, she preaches most frequently about women‘s 
identity and the uniqueness of women‘s roles. Another interviewee, who is in her thirties 
and has lived in the United States for seven years, said that she preaches most frequently 
about identity issues: who we are before God and who we are in relation to others.  
Another seven interviewees mentioned how much they enjoy interpreting and 
theologically analyzing the stories of the Bible in their preaching. One woman said, 
―Preaching is important because faith comes from listening to the Word of God. We learn 
about salvation, grace, thanksgiving, wisdom of life, and how we should live through this 
life, by listening to the sermon.‖ Another said, ―Since [mine] is a small church, preaching 
provides different roles: nurturing spirituality, conveying information, and studying the 
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Bible. I think preaching is the most important time in the life of the church. Due to my 
language barrier, I use simple words, and people appreciate easy preaching. I focus on 
more practical things.‖ Six interviewees said that they use the lectionary, a sermon series, 
drama, and monologues. One interviewee had a clear plan for the subjects on which she 
preached, including preaching about building a community, about the ways John 
Wesley‘s theology can help United Methodists have a Wesleyan identity, and about Old 
Testament teachings. Four interviewees said they like to preach about hope, grace, and 
unconditional love. One of them said, ―I preach about grace and hope since people have 
fear. Fear is a major threat to hope.‖  
Three interviewees mentioned emphasizing the practice of faith in their preaching. 
One of them said, ―I usually cannot wait to preach. I focus on a behavior or practice that 
we can learn from the Scripture rather than focusing on the content itself. I try to present 
how God has dealt with certain issues practically.‖ The second interviewee said, ―I 
challenge people to do something, to make a difference, to live out the commandment of 
Jesus Christ and be the example each day. Being a Christian means to act on your faith.‖ 
The third woman said, ―I try to proclaim and affirm the act of God in people‘s lives here 
and now.‖  
Three interviewees said that they preach about empowerment of individuals and 
the needs of the congregation at the time. A respondent in her thirties who is a 
provisional member said that preaching is rewarding for her because she learns so much 
while she prepares her sermons. A woman in her fifties said, ―Preaching is very important 
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because [it] is a way of connecting to God. My preaching is prophetic in a way, calling 
people back to God.‖  
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Participating in the sacramental life (baptism and Holy Communion
22
) of the church  
In terms of understanding their role as clergy in relation to baptism, emphasizing 
the importance of infant baptism (35 percent) and initiation into the community of God 
through baptism (45 percent) were important to these interviewees. Even though 
belonging to a faith community is a strong image of baptism, their participation in 
baptism was clearly from a clerical and theological perspective. It was interesting that 
most of the interviewees did not express family-oriented images for administering 
baptism as much as some of them did for serving communion. A few emphasized the 
importance of educating people about baptism. Those who had not baptized anyone 
during the last six months were 40 percent of the sample size. They stated that they had 
not performed any baptisms because they were serving small churches and their churches 
did not have many young couples.  
The Korean American UM clergywomen interviewees expressed how they 
understand their role of serving communion according to their experiences of being 
women, both theologically and culturally. Theologically, two interviewees mentioned the 
symbolism of equality, with one saying, ―As a Korean American clergywoman, my 
presence symbolizes women as equal to men in the priesthood.‖ Another said, ―When I 
serve communion, I feel like I deliver God‘s grace and lead people to God‘s presence. I 
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am also reminded of my calling as a woman disciple.‖ Nine other interviewees claimed 
that they feel the affirmation of their calling as ordained clergy when they serve 
communion. They understand that they are ―representing God,‖ ―bridging people with 
Christ on behalf of Christ,‖ and ―demonstrating God‘s unconditional grace and love in 
visible ways.‖ One woman said, ―This is where my role is set aside and is important in 
the life of the people. These are priestly acts of sacraments that have been given to me 
through ordination.‖ The other said, ―I handle the means of God‘s grace. As a Korean 
American woman, I am the minority among minorities; however, I am God‘s symbolic 
meaning and a visible and vocal message for worshipers.‖ Two interviewees talked about 
their understanding of servant leadership when they serve communion. One emphasized 
the need to provide congregants a visualization of her servant status while administering 
communion: ―I am here to serve God‘s people. I intentionally lower my body since I am 
a servant. Servant leadership is manifested in serving communion.‖  
From a cultural perspective, six interviewees used feminine imagery as they 
talked about serving communion. Among them, one has never been married, one has no 
children, and four have children. Those with children had images of family dining 
together around the table. They saw their role as the mother, who prepares for dinner, sets 
the table for her loving children, and invites them to come to be fed. One clergywoman 
said, ―I feel like having communion together is a confirmation of being a family.‖ 
Another said, ―When Jesus was resurrected, He prepared a breakfast meal for His 
disciples. That image is important to me. So communion represents an abundance of God. 
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God is sharing the abundance of Him-/Herself in an intimate setting. Jesus cooked for 
Himself, which represents a woman‘s image.‖  
A few of the interviewees stated that educating people about the meaning of 
communion is their role. One woman exclaimed, ―I feel responsible to teach about the 
meaning of the symbols of the body and blood of Jesus Christ, especially to children. It is 
a sacred act. I was given this role to consecrate the elements and to provide them the 
understanding about communion within the community. I think everybody in the 
community is sacred, and the giving and receiving act is a privilege. It is a humbling act.‖ 
One clergywoman, who grew up in a Korean United Methodist Church, expressed that 
how we perceive communion could be different culturally. She said, ―I grew up in a 
Korean church with understanding that communion is very strict and holy, yet fearful. I 
thought I was not acceptable to receive communion. In seminary in America I learned 
that communion is a gift from God. It was a very liberating experience for me, so I 
emphasize celebration.‖ 
 
Baptism 
Most of the interviewees were proud to be able to baptize children and adults as 
ordained clergy. When describing their role in administering baptism, they used the 
words ―privilege,‖ ―honor,‖ ―representative,‖ and ―instrument [of God].‖ One woman 
said, ―I accept people into God‘s love and grace on behalf of God, and that is my 
privilege as an elder of the Church.‖ Another said, ―I believe that the beginning of faith is 
baptism. Regardless of who I am as a Korean or a woman, because of my ministry, I 
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initiate their faith; that is meaningful.” The interviewees understood baptism 
theologically as an ―entrance to the family of God,‖ ―being a member of the household of 
God,‖ ―means of grace,‖ and ―the beginning of our relationship with God.‖ One 
interviewee claimed that ―baptism is an act of inclusion and redemption in which Christ 
adopts the one baptized and graces [him or her] with the Holy Spirit.‖ Another 
interviewee said, ―Baptism symbolizes the prevenient grace of God. Baptism is the 
starting point of restoring our image of God that is love.‖ Similarly, the other 
interviewees claimed that baptism is ―a symbol to remember who you are before God,‖ 
―an official proclamation of our relationship with God for public witness,‖ and ―a birth of 
personal faith and an act of covenant among God, faith community, and parents.‖ 
Seven interviewees mentioned how important infant baptism is to them as United 
Methodist clergy members. One of them, who is serving an extension ministry said, ―I 
believe that baptism gives a new life and new identity. We trust that friends and parents 
will raise their children in the Christian faith, so it is an occasion of uniting people as one. 
The community and God become one, and I, as a pastor, bring those people together.‖  
Two unmarried interviewees used maternal images when discussing their role in 
administering baptism as clergywomen. ―When I hold the child,‖ said one, ―I feel like 
Christ is holding the baby, like a mother.‖ The other said, ―I like infant baptism. I educate 
parents and remind them about their baptism. I have a spiritual communication with 
babies that I do not experience with adults. It is a high point of spiritual experience. I am 
a person who helps deliver a spiritual person; I feel like giving birth to a spiritual 
person.‖ One interviewee, though, said, ―Baptism is a rebirth and a commitment moment; 
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however, I feel ambivalent about baptism since there is no follow-up. We do not do well 
in supporting people to continue to be active as Christians. So I feel like it is a ritual. I 
feel like participating in a ritual with liturgy. I have not experienced that people are 
touched by it.‖ Meanwhile, one interviewee who is in her early fifties shared this story in 
relation to her image of baptism:  
When I think about baptism, I remember when my mother washed each of her 
children with warm water during the wintertime. That memory reminds me of 
individual cleansing. Then another image is the washing of sins. During the 
Korean War, women in one village were raped by enemy soldiers. So as a 
community, they decided to wash their bodies in the river to wash away their sins. 
Then the miracle happened; the line was long, because all women in the village 
had come to the river, not just those who had been raped. Out of brokenness the 
community became one with solidarity. In a similar way, through baptism 
Christians experience healing and become one community of God. 
 
An interviewee who serves a Korean United Methodist church said, ―Korean 
churches have more adult baptisms. The decision and determination of a person to be a 
follower of Christ is very exciting to me. My role is to help them understand the meaning 
of baptism and invite them to be baptized. For adult baptisms, I celebrate their 
intentionality.‖ A woman in her thirties said, ―Baptism is my favorite occasion. It is like a 
party, a celebration. I love the United Methodist way of understanding baptism that 
includes an infant baptism. When I was in a Korean church, baptism was a holy occasion, 
so people were solemn; however, in the American church, it is a celebration. I love that.‖ 
 
Holy Communion 
In terms of their role in serving Holy Communion, some interviewees used the 
feminine image related to their role within a family. Six women mentioned phrases such 
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as ―feeding family at the dinner table,‖ ―preparing a meal for children,‖ ―gathering family 
around the table,‖ ―I feel like I am a hostess,‖ ―I feel like I am a housewife who prepares 
for a meal,‖ and ―I feel like I am a spiritual mother and God as a father.‖ These are 
images of a mother who takes care of the family and takes pride in that role. An 
interviewee in her fifties described well the motherly role she experiences as she serves 
Holy Communion; ―I have the image of feeding people at the table when I serve Holy 
Communion. It is like gathering family together in the evening. We share our joy and 
pain around the table. We confirm that we are one family.‖ Another woman said, ―As we 
miss Mother‘s cooking, I help them to be fed God‘s food.‖ The image of gathering family 
members around the table and creating an ―intimate‖ community is important to some of 
the KAUM clergywomen in their sacramental role. 
Another important image for some interviewees is a symbolic representation of 
Jesus Christ, who is ―hosting‖ the ―banquet‖ or ―dinner‖ through them. One interviewee 
said, ―I become an extension of God‘s grace by breaking the bread.‖ This is an 
―awesome‖ image for these clergywomen, since God‘s representation in them means 
God‘s total acceptance of them as they are, as Korean American women. They feel truly 
connected with Jesus Christ as they serve Holy Communion; therefore, it is a ―holy 
time.‖ One woman, who has been in ministry for seventeen years said, ―I like to call it 
Holy Communion. In this sacrament, we remember that Christ redeemed us through His 
death and resurrection. It is a remembrance of both inclusion in Christ‘s blood and the 
healing brought into our lives by Christ. Taking in this substance and absorbing it into 
our bodies is letting the power of Jesus Christ literally become one with every cell in our 
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bodies. Holy Communion is a common denominator for living. It is in the basic necessity 
of living that we find God.‖ Another said, ―The Lord‘s Supper affirms who we are and 
how we are supposed to live. ― 
A few interviewees emphasized the image of God‘s uniting a faith community 
during Holy Communion. We are ―called to be one body as children of God.‖ It is a 
―reminder that we are united with Christ through bread and wine, so we have to be the 
role of Christ to the world.‖ One interviewee said, ―Since God‘s grace is for all, the 
concept of ―open table‖ is very important to me.‖ As an example, one clergywoman, who 
has been serving in a current appointment for seven years, said her church has two 
congregations with two languages. On the third Sunday of the month, the two 
congregations come together and observe Holy Communion with a bilingual service. 
Afterward, they have a potluck.  
Some interviewees felt that serving Holy Communion is the time for experiencing 
the ―mystery of God.‖ One woman claimed that she was able to see what was going on in 
each person‘s life when she looked into the eyes of people as she served Holy 
Communion. She also believed that she received healing power from God by touching 
the hearts of people during communion. Another interviewee said, ―Communion is one of 
the means of grace and empowers me and the people who receive them. I experience the 
Holy Spirit when I serve Holy Communion.‖  
Experiencing God and becoming an inclusive community with God were 
significant to the interviewees as they served Holy Communion. One woman said, ―Holy 
Communion is very important in the life of the church since I believe that people can 
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experience God through words only so much. Through touch and eating we can 
experience God in different ways.‖ Among the respondents, during the last six months, 
four (20 percent) of them had served Holy Communion twice a month, and eight (40 
percent) had served Holy Communion once a month. However, one interviewee asserted 
that frequent Holy Communion is important to her because it ―forms a gentle and loving 
community.‖ 
I asked the question about the frequency of serving Holy Communion for two 
reasons; one was to examine how fully KAUM clergywomen exercise the priestly 
authority of being ordained as elders of the United Methodist Church, and the other was 
to compare their practice with that of John Wesley. The majority of them (40 percent) 
serve Holy Communion once a month. Others serve weekly, every other week, every 
other month, or even quarterly. Those in extension ministries expressed that they have 
rare opportunities to serve Holy Communion. One interviewee who is serving a Korean 
church mentioned that Holy Communion is a special occasion for the Korean church, so 
she does not serve it that often. Likewise, another interviewee, sharing her childhood 
experience with Holy Communion in a Korean church, said the church celebrated the 
sacrament only once or twice a year as a special occasion.  
In terms of the methods used, one interviewee said that she works with lay 
assistants whenever she serves Holy Communion. She also said that since Holy 
Communion is a personal and intimate moment, she always calls each person‘s name and 
talks to him or her as she serves. 
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Unique Contributions of KAUM Clergywomen to the Church: 
 
―What role does Korean American UM clergywomen‘s ecclesial leadership 
play in an emerging Wesleyan ecclesiology in a global context?‖ 
 
What KAUM clergywomen offer the church  
Most KAUM clergywomen interviewees responded that they were an important 
part of the Church because the openness of our denomination has enabled them to 
contribute to the whole. Furthermore, they believe that Korean American clergywomen 
present different role models in a global context, for example, as inclusive leaders who 
are simultaneously bridges between East and West. One interviewee, for instance, said, ―I 
can help people to see the other side of the world.‖ Another responded, ―KA 
clergywomen have the ability to do multicultural and multilingual ministries. We bring 
awareness of different cultures.‖ Nine said that their contributions are bringing different 
perspectives to ministry through their marginal experiences as racial-ethnic women. One 
woman believes that Korean American women bring deeper spirituality to the Church 
because of their experiences of suffering. She said, ―We are wounded healers.‖ In a 
similar way others spoke of what their marginalization offers the UMC. One interviewee 
defined what marginalization meant to her: ―Experiences of immigrants, assimilation, and 
acculturation put us in the position that is very unique, one with a point of view that is 
very open and multicultural.‖ Another declared that her ―marginality empowers others 
who are in the margin.‖ An interviewee in her fifties articulated how her marginal 
experience was expressed in her ministry: ―I developed servant leadership, self-denial, 
sacrifice, and willingness to serve. These characteristics describe KAUM clergywomen.‖ 
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―KAUM clergywomen have a deeper faith,‖ asserted one woman, ―a stronger 
commitment to their calling, a unique spirituality, and strong discipline.‖ Three other 
interviewees believe that their presence itself is a contribution to the Church. One 
clergywoman commented, ―My presence makes a difference in decision making‖; 
another noted that her contribution is her education to use practical preaching in ministry. 
Finally, an interviewee said, ―The context I bring to the Church is a unique contribution. 
Our presence represents the importance of having relationship beyond racial differences.‖ 
 
The state of the UMC as a global church  
Most of the interviewees agreed in general that the UMC has changed 
significantly toward being a global church, but that it should pay more attention to 
nurturing spirituality, expanding evangelism, and respecting all people, not merely as 
tokens. One woman said, ―When you do not respect people, you force or require people 
to do what they cannot do or do not understand; respect brings understanding and 
openness.‖ Another said, ―The UMC needs to know the true meaning of diversity, not by 
words, but by action. We need to be more conscientious about connecting with others.‖ 
Still another shared that the Church needs to pay more attention to spirituality, not 
focusing on immediate financial and membership needs. Other interviewees addressed 
the need for ―accountability in the appointment system,‖ ―renewed Wesley‘s vision in our 
mission,‖ ―progressive theology in the Church,‖ and ―recovering a theological identity of 
being a church‖ rather than ―operating ourselves under an economic principle of the 
society.‖ One interviewee was concerned about the denomination becoming ―too 
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institutionalized‖ with ―too much politics in the system.‖ Two others claimed that ―the 
local church is still too far away from being a global church, so the local church should 
start to think globally first.‖ ―Education, mission work, and the local church‘s 
participation in being a global church‖ is more important to them.  
―The Church should be changed,‖ said one woman. ―I am not sure whether it is 
changing. Rather, the Church is behind in change. The Church should be the spiritual 
center for the community around it. The Church should be a place where people can 
come for counseling, worship, and receive services according to their needs.‖ Another 
interviewee, who grew up in the United States, said:  
We have to be outside the walls of the Church. Now the Church is too inward. If 
we continue to do that, we will cease to be a church; it will be more like a club. I 
think we need to focus more on evangelism. I hope the Church opens the door to 
people like us [Korean American women]. The UMC needs to learn how to 
equally give and receive what it means to be a global church. . . . I think that The 
UMC is changing. We are declining so that there is fear, and some people are 
giving up. We realized that we‘ve been maintaining the Church as an institution, 
so we try to reach out to the unchurched. I believe there is a movement; The 
African UMC is bringing change. In my opinion, unless we change our structure, 
we cannot truly celebrate the diversity we have. 
 
Hope for the UMC  
In terms of hope for the Church, the interviewees expressed that the Church 
should nurture more ―servant leadership‖ and less ―hierarchical and bureaucratic 
leadership style,‖ promote ―collaboration and unity among annual conferences by using 
connectionalism,‖ and strive to be a ―socially conscientious‖ church; that is, be a 
―suffering church‖ that understands ―shifting of the demographic center.‖ A number of 
the interviewees claimed that the Church has focused too much on increasing its 
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membership and finances. They believe that nurturing a personal relationship with God, 
that is. spiritual formation is more important for the Church to emphasize than increasing 
in numbers. They also hoped that the UMC would become more visible in society as a 
church that can impact society by educating believers theologically. One interviewee said, 
―When personal transformation happens, social transformation will happen. Believers 
should become disciples.‖ Similarly, another interviewee said, ―The Church has been 
emphasizing social justice without commitment to discipleship. We need to pay more 
attention to the spiritual formation.‖ A few interviewees expressed their sincere hopes to 
be an inclusive global church. One woman was saddened by the fact that the Church is 
still burdened by the idea of being an inclusive church. Another said, ―Open Door, Open 
Heart, and Open Mind, truly be a reality, truly be an inclusive church.‖ Another 
interviewee said, ―I hope we get beyond the wall of race, age, color, and gender 
differences and flow like water, to be free with each other, stretch ourselves so we can go 
to the far corners of the world to learn and to share. I hope the Church will be more 
humble as God‘s beloved, so we can bless the whole world.‖ A clergywoman in her 
thirties desires the Church to ―focus its energy on the ministry with young people and the 
unchurched.‖  
Summary 
The Korean American UM clergywomen interviewees reported that they 
understand the church as an open, inclusive, and transparent community that has the 
power to transform the world by nurturing discipleship that challenges the inner-core 
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power structure of society. As one interviewee said in defining the church, ―The Church 
should empower people sociologically, politically, and economically.‖  
Practicing faith was another important concept for being a church. For these 
interviewees, the church is a visible presence of God in the world, and God works 
through people. One clergywoman said, ―Jesus Christ and we are partners. As God‘s 
ambassador for the world, the church does what God wants to do for people.‖ The church 
as a ―living example of God‘s love‖ is where Christians ―practice God‘s love‖ and ―live 
out commitment to Jesus Christ.‖ One interviewee defined the church as ―love‖: ―The 
church is love. What the church needs to do is to love. Injustice is from not loving, failing 
to love.‖ In terms of using metaphors related to the church, a few interviewees used 
images from nature, such as ―water,‖ ―fresh air,‖ and ―light.‖ Some of them also used 
communal images to describe the church, such as ―body of Christ,‖ ―kingdom of God,‖ 
and ―heavenly banquet.‖ It was interesting that three interviewees used very clear 
feminine metaphors when speaking of the church, including ―mother‘s womb,‖ ―mother‘s 
bosom,‖ ―birth,‖ and ―fetus.‖  
The twenty women who were interviewed reported that their rewarding 
experiences are found within the community, such as witnessing a change in a person, 
serving people from different cultures, and serving the denomination as leaders. They 
find joy in cross-racial and cross-cultural contexts when they feel acceptance. Their 
challenges have included racial and gender discrimination within the Church, such as 
being treated as a token; being degraded because of cultural and language differences; 
becoming victims in the midst of crude politics in the Church, whereby they are placed in 
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between Caucasian and African American communities; and being expected to behave 
according to the stereotypes of Korean women. Some of the interviewees shared their 
marginal experiences that have brought them loneliness and led them to withdraw from 
active participation in decision-making processes among clergy. 
A few of the interviewees find their support from particular organizations in the 
Church, along with encouragement from their family members. Five clergywomen 
mentioned bishops and their Cabinets being supportive. Some of them also stated that 
they nurture their own inner strength through spiritual practices. In fact, reflective 
spiritual practices such as personal worship, prayer, meditation, silent retreat, journaling, 
and personal retreat, were quite important to the majority of the interviewees. (One 
woman, as mentioned earlier, even lifted up the practice of ―letting go‖ of memories of 
difficult experiences.) Three interviewees talked about cross-racial and cross-cultural 
congregations that significantly accepted them as they are and appreciated their ministries. 
Twelve of the twenty cited Korean clergypersons who influenced their ministries (seven 
mentioned Korean male clergy members, and five mentioned Korean female clergy 
members). Four interviewees said their clergy husbands were influential. Nine said they 
received little support and did not know what to say about receiving support from the 
denomination. However, several of the interviewees claimed that they found new 
meaning and life within the UMC, since the Church provided them opportunities to 
transform their cultural Han, which had previously prevented them from fulfilling their 
potential and responding to their call to live their lives to the fullest.  
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In terms of preaching, a few of the interviewees expressed doubts that people 
would listen to their preaching if they were not ordained. When selecting sermon topics, 
most like to preach about social justice issues related to race and gender, unconditional 
love, hope, personal empowerment, and God‘s grace to all people. They like to analyze 
and teach Scripture in their preaching by incorporating their personal experiences and 
emphasizing the practicality of faith. One interviewee noted that whenever she shares her 
marginal experiences in life in her preaching, people are deeply touched by the Holy 
Spirit.  
The interviewees expressed their role in the sacramental life of the church in three 
ways: (1) they believed that they were agents of God‘s symbolic action promoting 
equality; (2) they saw themselves as representations of the priesthood; and (3) they 
viewed themselves as servant leaders. 
Most of the clergywomen interviewed expressed the belief that their presence and 
different perspectives contribute to the whole of the United Methodist Church. They 
believe that they provide a different role model of church leadership by bringing Eastern 
and Western influences together and practicing an inclusive leadership style in a global 
context. Seventeen of them are bilingual, two of them are trilingual, and three of them are 
proficient in reading a third language; their multilingual and multicultural abilities are 
assets for ministry in the UMC. Most of them pointed out that their marginal experiences 
as racial/ethnic women contribute to the spiritual formation of the Church as wounded 
healers since their experiences of suffering help them understand church members‘ 
struggles.  
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The theologian Henri Nouwen stated in his book The Wounded Healer that one‘s 
hardships in life can be a source of transformation and healing for others. The 
clergywomen‘s understanding of Han has, indeed, enriched their servant leadership so 
that their capacity to love, forgive, and respect all people could be expanded. Some of 
them believe that KAUM clergywomen have a strong commitment to their calling and a 
robust willingness to serve with sacrificial servant leadership. They also believe that their 
faith is deeper and their spiritual discipline is stronger because of their marginal 
experiences.  
The majority of the interviewees believe that the UMC has been changing in a 
healthy and spiritual way and needs to continue to change to take into account a global 
context. The Church needs to learn to respect people, to be a more spiritual community, 
and to become a truly diverse body. They hope that the Church will find unity among 
diversity and be an open-minded, learning community. (The majority of them also 
expressed their appreciation to the UMC for giving them opportunities to serve through 
the itinerancy system, which keeps the Church from being overtly discriminatory in its 
selection of pastors.) 
Finally, the interviewees had high hopes for the future of the Church. They have 
committed to contribute their continued presence, leadership, and the gifts of their 
experiences to help the Church fulfill its call to be a global church.  
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CHAPTER THREE 
THEORETICAL FOUNDATIONS OF THE STUDY 
 
Wesleyan Ecclesiology 
Methodism began as a spiritual renewal movement within the Church of England. 
Because of this, Methodism has been slow in developing its own distinctive 
ecclesiology.
1
 Since the range of material that could be examined is potentially 
unmanageable because of the breadth of resources, I will first turn to the United 
Methodist Church‘s official literature, such as The Book of Discipline, The Book of 
Resolutions, ―By Water and the Spirit: A United Methodist Understanding of Baptism,‖ 
and ―This Holy Mystery: A United Methodist Understanding of Holy Communion.‖ I 
will also use The United Methodist Hymnal, and The United Methodist Book of Worship 
because the United Methodist Church shares a common history and heritage with other 
Methodist and Wesleyan bodies.
2
 The Wesleyan theological heritage is ―the underlying 
energy‖ and a ―hallmark‖ of the UMC.3 I will also incorporate the standard primary 
sources, such as John Wesley‘s sermons, journals, letters, and commentaries on Scripture. 
                                                 
 
1
 Thomas Jackson, ed., The Works of John Wesley Jackson Edition CD-Rom, vol. 13 (Nashville, 
TN: Providence House Publishers, 1995), 274. John Wesley said, ―I live and die a member of the Church of 
England.‖ He never left the Church of England and was very conscientious about not breaking any of its 
laws.   
 
2
 The Book of Discipline, 9.  
 
3
 ―The Wesleyan emphasis on the Christian life—faith and love put into practice—has been the 
hallmark of those traditions now incorporated into The United Methodist Church. The distinctive shape of 
the Wesleyan theological heritage can be seen in a constellation of doctrinal emphases that display the 
creating, redeeming, and sanctifying activity of God‖ (The Book of Discipline, 45). 
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Finally, I will examine important secondary sources (see bibliography) that are helpful in 
constructing central Wesleyan ―ecclesial sensibilities.‖4 These sources will also aid in 
exploring the polities and practices in which Wesleyan ecclesiology is embedded and 
through which it is performed, such as liturgy, baptism, Holy Communion, class 
meetings, conferencing, and other connectional practices. 
Wesleyan Ecclesiology Through the Eyes of the United Methodist Church 
The 2008 General Conference appointed the Committee on Faith and Order 
(CFO)
5
 ―to give leadership to The United Methodist Church in reflecting upon, 
discerning and living out matters of faith, doctrinal teaching, order, and discipline in the 
midst of mission and ministry in the church and the world.‖6 As I mentioned earlier, one 
of the pertinent issues within the United Methodist Church at present is the formation of 
an ecclesial identity in a global context.  The CFO is currently producing an official 
catechism about the UMC for its adoption at the 2012 General Conference. As a member 
of the committee, I will access and utilize the working documents which have been 
submitted by the members of the committee, and the official documents of the UMC. 
                                                 
 
4
 Russell E. Richey, Methodist Connectionalism: Historical Perspectives (Nashville: General 
Board of Higher Education and Ministry, 2009), 189–93.  
 
5
 The Committee on Faith and Order is called (1) to lead and coordinate studies commissioned by 
the General Conference in matters related to the faith, doctrine, order and discipline of the church; (2) to 
support and provide resources upon request to the Council of Bishops in their responsibility to ―guard, 
transmit, teach and proclaim,‖ corporately and individually the apostolic faith as expressed in Scripture and 
tradition, and as they are led and endowed by the Spirit, to interpret that faith evangelically and 
prophetically; and (3) to prepare and provide resources and study materials to the General Church upon 
request from the General Conference, Council of Bishops, or Connectional Table. 
 
6
 The Book of Discipline, 681. 
 
68 
 
The doctrinal standard of the United Methodist Church defines the church as 
follows: ―The church is a community of all true believers under the Lordship of Christ. 
We believe it is one, holy, apostolic, and catholic. It is the redemptive fellowship in 
which the Word of God is preached by men divinely called, and the sacraments are duly 
administered according to Christ‘s own appointment. Under the discipline of the Holy 
Spirit the Church exists for the maintenance of worship, the edification of believers and 
the redemption of the world.‖7 
Randy Maddox agrees with this definition because it embraces four classic marks 
of the church, namely unity, catholicity, apostolicity, and holiness.
8
 Russell E. Richey et 
al consider four different marks of Wesleyan ecclesiology: itinerancy, discipline, 
connectionalism, and catholicity.
9
  Richey and Maddox agree that the central 
ecclesiological themes in the Wesleyan tradition can be categorized as faithfulness, 
nature, and the mission of the church. Richey emphasizes that these three are not 
                                                 
 
7
 Ibid., 67–68. 
 
8
 Randy L. Maddox, ―Central Ecclesiological Themes, Emphases, and Tensions‖ in ―Marks of 
Methodism: Essays Submitted to the Committee on Faith and Order‖ (October 2009), 1–4.  
 
9
 Russell E. Richey, with Dennis M. Campbell and William B. Lawrence, Marks of Methodism: 
Theology in Ecclesial Practice (Nashville: Abingdon Press, 2005). 
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separable yet are mutually distinguishable for being a church.
10
 Richey argues that 
Maddox‘s classic marks of the church belong under the faithfulness of the church.11  
Faithfulness of the Church 
The church is faithful as God‘s people maintain and edify its historical teachings 
and creeds. The United Methodist Church confesses that the Christian church is one, 
catholic, apostolic, and holy as it is expressed in the Apostle‘s Creed and in the Book of 
Discipline.
12
 The faithfulness of the church can be assessed by the tension among the 
oneness, holiness, catholicity (connectionalism), and apostolicity that maintains the 
succession of historic witness, doctrine, and practice.
13
 
 
Emphasis on unity 
The UMC understands that they are a part of Christ‘s universal church, and the 
oneness of the church is a gift of God.
14
 Christian unity is not an option to the Methodists: 
it is a gift to be received and expressed.
15
 One of the roles of United Methodist bishops is 
to provide leadership toward ―the goal of understanding, reconciliation and unity‖ within 
                                                 
 
10
 Russell E. Richey, ―The Faithfulness, Nature, and Mission of the Church: A Catechism,‖ an 
article submitted to the Faith and Order Committee, July, 2010; and Maddox, ―Central Ecclesiological 
Themes, Emphases, and Tensions,‖ 1–4. 
 
11
 Ibid. 
 
12
 The United Methodist Hymnal, 880, 881; and The Book of Discipline, 67–68. 
 
13
 Maddox, ―Ecclesiological Themes, Emphases, and Tensions,‖ 4–5. 
 
14
 The Book of Discipline, 43–44. 
 
15
 Ibid., 84. 
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the UMC and the church universal.
16
 Maintaining the unity through confessing of one 
faith that Christians are baptized under the Triune God, one God (Deut. 6) through one 
Lord, Jesus Christ (Mark 12:28–31), and one Spirit (Eph. 4:1–6) is the way of being a 
church. The UMC believes that Christians are called to ―strive toward unity‖ by seeking 
and working for unity at all levels of church life through oneness in Jesus Christ.
17
 That is 
why the UMC struggles to conserve the unity in spite of being very diverse, since it 
believes that ―its very dividedness is a hindrance to its mission in that world.‖18 This 
belief about the oneness of the church defines the UMC‘s commitment to the ecumenical 
community and to being an inclusive church.
19
 Being an inclusive church means valuing 
all people, recognizing racism as sin, and keeping its commitment to racial justice.
20
 This 
unity is especially expressed by practicing the sacraments of baptism and Holy 
Communion. 
 
Emphasis on catholicity 
The church is catholic, or universal in terms of its beliefs and practices in relation 
to the gospel. The study committee on the Worldwide Nature of the Church of The UMC 
                                                 
 
16
 Ibid., 297. 
 
17
 Ibid., 23, 43–44. 
 
18
 Ibid., 21. 
 
19
 ―Christian unity is not an option; it is a gift to be received and expressed‖ (ibid., 84). ―The 
United Methodist Church is a part of the church universal, which is one body in Christ‖ (ibid., 22). 
 
20
 ―The United Methodist Church proclaims the value of each person as a unique child of God and 
commits itself to the healing and wholeness of all persons. The United Methodist Church recognizes that 
the sin of racism has been destructive to its unity throughout its history‖ (ibid., 22). 
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tries to delineate what it means to be a catholic and universal church. The UMC believes 
that the Church is a ―part of Christ‘s universal church when by adoration, proclamation, 
and service we become conformed to Christ.‖21 Christians are incorporated into this 
community of faith by baptism and participation in Holy Communion to ensure the 
catholicity of our faith. As a practice, The United Methodist Church celebrates World 
Communion Sunday annually as a reminder of the catholicity of the Church. 
John Wesley‘s sermon on the ―Catholic Spirit‖ laid a foundation for being an 
inclusive church, the prerequisite of which is intentionality.
22
 Wesley acknowledged that 
diversity is a fact of life; therefore, his understanding of ―unity‖ as a ―catholic church‖ is 
not an ideology or ―speculative or practical latitudinarianism‖ but a Christian practice 
that requires the discipline of intentionality based on ―the energy of love‖23 which is from 
God through Christ and extends toward your neighbor (―Is thine heart right, as my heart 
is with thy heart?‖ [2 Kings 10:15 KJV]): ―It is an unavoidable consequence of the present 
weakness and shortness of human understanding, that several men will be of several 
minds in religion as well as in common life. So it has been from the beginning of the 
world and so it will be ‗till the restitution of all things. Nay, farther: Although every man 
necessarily believes that every particular opinion which he holds is true; (for to believe 
any opinion is not true, is the same thing as not to hold it;) yet can no man be assured that 
                                                 
 
21
 Ibid., 43–44. 
 
22
 John Wesley, ―Catholic Spirit,‖ in The Works of John Wesley, Jackson Edition CD-Rom, vol. 5, 
sermon 39, 492–504 
 
23
 Ibid., 497. 
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all his own opinions, taken together, are true . . . ‗if thine heart is as my heart,‘ if thou 
lovest God and all mankind, I ask no more: ‗Give me thine hand.‘‖24 
For Wesley, practicing catholicity meant loving a person as a ―fellow-citizen of 
the new Jerusalem,‖ praying for each other, challenging each other to practice the faith, 
and joining in the work of God by respecting the differences and by building up each 
other in the faith: ―Speak honourably, whatever thou art, and reprove me.‖25 A catholic 
spirit is about knowing who you are as a child of God and standing firmly on what you 
believe, in accord with the principle, ―reconciliation, the gospel of the grace of God.‖26 
However, it extends beyond Christians toward all humanity; ―his heart is enlarged toward 
all mankind, those he knows and those he does not; he embraces with strong and cordial 
affection, neighbours and strangers, friends and enemies. This is catholic or universal 
love. And he that has this is of a catholic spirit. For love alone gives the title to this 
character: Catholic love is a catholic spirit.‖27  
This catholic spirit is well expressed through connectionalism in the UMC as an 
ecclesial practice and Wesleyan precept.
28
 The tactical aspect of connectionalism 
represents ―high efficiency, productivity, and creativity enhanced by ―collaboration, 
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structure, and procedure.‖29 However, connectionalism is truly about building a 
community of love through holy conferencing, which Richey calls ―a theology in praxis 
or theology of praxis.‖30 Most of all, openness and adaptability mark connectionalism; 
connectionalism has been malleable, forming and reforming since it has been guided by 
the Spirit throughout history and across different cultural contexts.
31
 The covenantal 
commitment to connectionalism allows the UMC to practice an ―ethic of equity and 
proportionality,‖ which is well expressed through sharing apportionments, a collective 
stewardship, which enable the UMC to provide worldwide mission and support clergy.
32
 
This aspect of connectionalism is based on a missional principle, ―to reform the nation, 
particularly the Church; and to spread scriptural holiness over the land‖ to fulfill ecclesial 
vision; this means that a Methodist way of being church is achieved by discerning and 
trusting the guidance of the Spirit.
33
    
 
Emphasis on apostolicity 
The apostolic church maintains its traditional doctrinal teachings. The United 
Methodist Church protects an orthodox doctrinal witness through its itinerant and 
supervisory ministry: ―Bishops are authorized to guard the faith, order, liturgy, doctrine, 
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and discipline of the Church.‖34 Itinerancy is communal, cooperative by sharing ministry, 
missionary or evangelical in a sense that clergy are sent where they would serve best or 
where most needed by the bishop, appointive by honoring authority based on trust, 
connectional, commissioned to preach, and a covenantal, spiritual, and cooperative 
journey.
35
 Itinerancy follows Christ‘s pattern of ministry—He commissioned, appointed, 
and sent His disciples—therefore, it is apostolic based on Pauline and Johannine 
understandings of ministry (Matt. 10:5–11; Mark 6:7–13; Luke 10:1–9; John 20:21; Acts 
8:4). Russell Richey affirms that ―United Methodists adhere to itinerancy as an apostolic 
plan.‖36  
Richey argues that theological guidelines of the UMC express the apostolic task 
of the church, which is ―living faithfully, courageously, and energetically out of Biblical 
witness.‖37 This task of the Church was well expressed by the Quadrilateral: ―Wesley 
believed that the living core of the Christian faith was revealed in Scripture, illumined by 
tradition, vivified in personal experience, and confirmed by reason.‖38   
There has been considerable debate among scholars about the adequacy or 
viability of the Quadrilateral as a normative hermeneutical tool for doing theology. 
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William J. Abraham believes that basically the Quadrilateral is dead as a normative 
theological proposal in the twenty-first century. He sees the Quadrilateral as ―a political 
godsend in securing unity‖ among United Methodists and insists that ―making 
commitment to the Quadrilateral is to commit intellectual suicide.‖39 In my opinion, 
Abraham‘s critique is a result of understanding theology separated from practice and a 
dichotomy between theory and practice. From a practical theological perspective, the 
Quadrilateral provides the substance of the importance of correlating theology with other 
disciplines, especially in a global context. The interrelationship among these four criteria 
is vivid in our experiences as we practice our faith. As a social entity a person carries 
social practice and experiences into a faith community. Therefore, the interpretation of 
Scripture is never either-or but inclusive of human experience, reason, and tradition. 
From this perspective experience is a critical source of doing theology, as tradition and 
reason should be considered as sources. This does not mean that we are denying the 
primacy of ―canonical heritage‖ as the normative source of the church.40 The revelation 
of God through Scripture should be interpreted according to the signs of the time, 
including human experiences that can be explained with reasoning and expressed by 
traditions.  
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Actually, it was Albert C. Outler who integrated Wesley‘s theological methods 
with Biblicism, traditionalism, rationalism, and empiricism for a contemporary use of 
interpretation of faith-accentuating apostolicity.
41
  
In Wesley‘s distinctive theological method, Scripture is its preeminent norm, but 
it is interactive with tradition, reason, and Christian experience. Wesley‘s Quadrilateral 
preserves the primacy of Scripture in its interpretation of human experiences of God‘s 
grace as it considers the wisdom of tradition and critical reason.  
The quadrilateral method is one of Wesley‘s distinctive contributions to practical 
theology, according to Maddox, because it bridges ecclesial and theological divisions. 
Wesley‘s emphasis on the methodical development of ―works of piety‖ and ―works of 
mercy‖ provides creative tension between spiritual formation and practical love. His 
emphasis on dialectical relationship between faith and works, love and reason, individual 
and society, small group (―class‖ system) and community solidarity, praxis and theory is 
a way of balancing the totality of Christian faith and its practice in a concrete life. His 
critical analysis on cultural and historical contexts in his theological and ethical construct 
also makes theology practical.   
Dorothy C. Bass pointed out that Christian ―practices are rooted in the past but are 
also constantly adapting to changing circumstances, including new cultural settings.‖42 
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Ecclesiology is a fluid concept that is shaped by communal practices of members of a 
faith community in a changing context. These members bring cultural, social, political, 
and economical diversity into the faith community. Ecclesiology evolves over time and is 
influenced by these changing contexts, all of which are shaped by human experience.  
Experience (evangelical/missionary). Experience is an inward assurance of an 
objective reality in Wesley‘s theology. Wesley said that, ―for the proof of every one of 
these weighty truths experience is worth a thousand reasons.‖43 Russell Richey et al 
consider Christian experience as characterizing the ―Pietist impulse‖ among Methodists, 
which expresses ―growth in the faith through active devotions‖ and ―everyday life as a 
sacrament to be shaped and enlivened by a vibrant faith and expressed in holy living.‖44 
According to Robert Neville, experience provides the ―ground for relevance in 
theological assertions‖45 I agree, because as an important source for criticizing or 
weighing Scripture, tradition, and reason, individuals‘ particular experiences add 
different perspectives that may be absent from general experience. This is especially true 
as we study the experiences of Korean American UM clergywomen. Their particular 
experience of the church cannot be explained by so-called normative theological 
assumptions, which are normally based on the experiences of European males.  
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Scripture (scriptural). Scripture as the primary source for theological reflection 
has helped to ―preserve the integrity of the church‘s witness, set boundaries for 
acceptable Christian doctrine, and proclaimed the basic elements of the enduring 
Christian message.‖46 Scripture reveals the Word of God ―so far as it is necessary for our 
salvation,‖ so the theological task of Methodists is to study the Bible.47 However, 
Christians should be mindful of what kind of methodology is used for its interpretation, 
which is critical in understanding how God‘s self-disclosure has been revealed in 
different cultural contexts. Robert Neville emphasizes the importance of the 
―hermeneutical circle‖ that aims to connect the original cultural context and the 
interpreter‘s own cultural context; as a result, a new revelation of God will be exposed as 
new insight. Neville proposes four essential elements in the hermeneutical circle: 
Scripture, the interpreter‘s historical tradition, his or her experience, and reason.48 From 
this perspective, Elisabeth Schüssler Fiorenza‘s hermeneutical tool, the ―choreography of 
oppression of women,‖ can validly be considered, especially as women interpret 
Scripture. It describes seven categories: exploitation, marginalization, powerlessness, 
cultural imperialism, systemic violence, silencing, deprecation, and vilification.
49
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Reason (Arminian). Reason is considered after Scripture in interpreting human 
experiences since Wesley mentioned reason with Scripture more often than the 
importance of tradition.
50
 When attempting to use reason to interpret human experiences, 
the Methodists ask ―questions of faith and seek to understand God‘s action and will‖ in 
individuals and in a community of people. By reason they ―test the congruence of our 
witness to the biblical testimony and to the traditions that mediate that testimony to us,‖ 
and by reason they ―relate our witness to the full range of human knowledge, experience, 
and service.‖51 The mutually critical conversations between experience and Scripture will 
enable emergence of an ethical voice on the subject. This ethical interpretation, using 
reason, and the experiences are crucial according to Wesley‘s theology. John Wesley said, 
―The gospel of Christ knows of no religion, but social; no holiness but social holiness.‖52 
Ethical analysis of social issues was an essential component of theology for Wesley. He 
said, ―Christianity is essentially a social religion, and . . . to turn it into a solitary religion 
is indeed to destroy it.‖53  
Tradition (Oral/Aural). Tradition is the ―process and form‖ of how Christians 
have interpreted the gospel for their time and how they have created ―the formulations 
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and practices of Christian communities.‖54 The key phrase here is ―their time,‖ 
representing the contexts where people experience their lives. Tradition incorporates 
Christian practices in a communal mode under specific circumstances. The Book of 
Discipline defines tradition as ―the continuing activity of God‘s Spirit transforming 
human life.‖55 Tradition as a revelation of God‘s self-giving love through Jesus Christ 
transcends particularity of different cultural traditions. However, considering the 
particularity of specific circumstances of life within a common heritage of Christian 
tradition is crucial in understanding Christian practices from diverse cultures in a global 
context.  
 
Emphasis on holiness 
Holiness of heart and life is the essence of Methodism, according to John 
Wesley.
56
 For him, it is the foundation of salvation: ―holiness without which no man shall 
see the Lord.‖57 The church is a set-apart community that works toward holiness through 
discipline. The General Rules of the Methodist Church provide guidance for holy living: 
living a holy life means ―doing no harm,‖ ―doing good,‖ and ―attending upon all the 
ordinances of God.‖58 This phrasing addresses both social, or collective, holiness and 
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individual holiness. For Wesley, restoration of the image of God as lived reality was a 
key for holy living: ―By holiness meaning . . . the mind that was in Christ: A renewal of 
soul in the image of God.‖59 Manfred Marquardt also confirms this point: holiness in life 
is all about connecting our lives with Christ, with God‘s people, and with God‘s world. It 
means to participate in the process of individuals‘ renewal as images of God and to be a 
part of God‘s saving work by doing so.60 Christian holiness is affirmed by Jesus Christ in 
the gospel: ―You shall the Lord your God with all your heart, and with all your soul, and 
with all your mind, and with all your strength . . . You shall love your neighbor as 
yourself‖ (Mark 28:30–31 NRSV). John Wesley affirmed that holiness of life arises from 
holiness of heart. He also defined ―perfection [as] another name for universal holiness: 
Inward and outward righteousness.‖61 Holiness through sanctifying grace works both 
―gradually and instantaneously‖ and should be ―sought earnestly‖ by all Christians.62  
 
Nature of the church 
The nature of the church was traditionally expressed in three ways: ―a divinely 
instituted (visible) locus of saving grace,‖ ―a voluntary gathering of persons sharing a 
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common set of convictions,‖ and ―a community of disciples on the Christian journey.‖63 
The nature of the church is well expressed in Wesley‘s own definition of the church in his 
sermon ―Of the Church.‖ Wesley defined a visible church as having three characteristics: 
living faith, preaching, and administration of the sacraments:
64
 ―The visible Church of 
Christ is a congregation of faithful men, in which the pure Word of God is preached, and 
the sacraments be duly administered . . . In this the words were coetus credentium, ‗a 
congregation of believers‘: plainly showing that by ‗faithful men,‘ the compilers meant 
men endued with ―living faith.‖ 
These three characteristics of a visible church are the main guidance when 
searching for the nature of the Church, and the interview questionnaires for this study 
were created around them. 
 
Emphasis on living faith: disciplined living 
The United Methodist Church believes that Christians are called to continue to 
grow in grace, and the church is responsible to nurture Christians to perfection.
65
 
According to Richey, a disciplined life is one of the marks of being Methodists that 
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originated from the Holy Club.
66
 For clergy, to live a disciplined life means ―to honor 
their covenants and commitments and adhere to codes of ethics‖ according to the Book of 
Discipline, but a disciplined life is more than being obliged to obey the rules and laws of 
the Church so the governance of the Church will be in good order.
67
 Rather, adhering to 
the Book of Discipline is expected and important for all Methodists. Yet, disciplined 
living is more than being accountable to the Book of Discipline. It is also about practicing 
faith that helps one maintain holy living. Wesley emphasized sanctifying grace as a gift 
from God, and God‘s sanctifying grace works with the human activity of good works. To 
encourage Methodists to live a disciplined life, Wesley provided specific guidelines to 
link Christian doctrine and Christian living, such as the aforementioned ―General Rules: 
By doing no harm, by doing good, and by attending upon all the ordinances of God.‖68 
―Renewing grace‖ liberates believers from the bondage of brokenness and restores them 
to the image of God through the process of sanctification. From this perspective, 
Wesley‘s concept of salvation requires our participation and thus makes it possible; so 
that we can refer to it, in the words of Maddox, as ―responsible grace.‖ Maddox is 
convinced that Wesley‘s concept of ―responsible grace‖ is the key to his theological 
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activity.
69
 ―Responsible grace‖ enables Christians to live through justification toward a 
life of transformation. This process is sanctification in Wesley‘s theology. As a 
―justified‖ person, one should pursue the holy life throughout his/her lifetime. This is the 
process of what Wesley called ―Christian Perfection.‖ Wesley‘s understanding of 
perfection is not a state of arrival but a maturing, gradual work in Christians. Christians 
are responsible to hold each other accountable in ―works of piety‖ and ―works of mercy.‖ 
Faith must bring forth good works as its fruits. Practicing faith that is amenable to mutual 
accountability is the foundation for the covenantal living as a community of faith which 
leads to holiness in life.  Richey ascertains that a disciplined life is about being faithful to 
the gospel; however, we know that being human, our subjective view of discipline can 
cause conflicts among Christians due to how they understand the gospel calls them to live; 
Currently for example, this is evidenced by disputes about issues around homosexuality 
within the UMC.  
 
Emphasis on preaching 
According to Richey et al, ―Methodist beliefs and practices have been transmitted 
orally and aurally by preaching, singing, praying, and testifying.‖70 Preaching is in the 
center of connectionalism since itinerancy literally connected Methodism by preaching 
points.
71
 Witnessing faith in God is to proclaim our faith in human communities where 
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the Word is made present, lived, and served. The Word of God shapes and informs life 
together and life in the world: ―The Church is the communion of those who, by means of 
their encounter with the Word, stand in a living relationship with God, who speaks to 
them and calls forth their trustful response; it is the communion of the faithful.‖72 
Preaching is embodying the ministry of Christ, who is the Word of God.
73
 The Word of 
God, through preaching, provides ―rules and guides for faith and practice‖ in Christian 
life; God‘s sanctifying grace works through the Word and the Spirit.74 One of the primary 
roles of preaching within the Wesleyan heritage is teaching of Scripture illumined by 
historic doctrinal exposition so Christians will go out to the world with vital faith.
75
 The 
essence of Wesley‘s preaching style was witnessing about ―faith‖ in Christ: when asked, 
―What can I preach?‖ he responded, ―Preach faith till you have it, and then, because you 
have it, you will preach faith.‖76 However, for Wesley, intellectual, social, and religious 
elements of preaching should accentuate one‘s witness of the Word of God: 
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demonstrating faith and love put into practice through preaching is an expression of 
practical divinity.
77
  
 
Emphasis on sacraments 
The United Methodist accepts two sacraments that are ordained by Jesus Christ 
and given to the church: baptism and the Lord‘s Supper. Baptism is the nonrepeatable rite 
of initiation of persons into the body of Christ by giving them identity and mission, and 
Holy Communion is the regularly repeated rite that sustains and nourishes Christians in 
the journey of salvation. These are means and visible signs of God‘s grace.78 According 
to John Wesley, sacraments are ―outward signs of inward grace‖ and are ―sign acts that 
both express and convey God‘s grace and love.‖79 Further, ―sacraments are sign-acts, 
which include words, actions and physical elements‖ through which God communicates 
with us in spite of our brokenness, revealing the mystery of how God‘s grace works 
among humanity.
80
   
Baptism. Baptism is ―a sign of profession, a sign of regeneration, and a mark of 
difference whereby Christians are distinguished from others that are not baptized.‖81 God 
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first enters into covenant relationship with God‘s people through baptism, the initiatory 
sacrament, which offers promise and requires responsibilities. The UMC believes that 
baptism involves ―dying to sin, newness of life, union with Christ, receiving the Holy 
Spirit, and incorporation into Christ‘s church.‖82  
―Prevenient grace‖ is both symbolized and mediated in baptism for Wesleyans, 
and to affirm prevenient grace is also to affirm that the grace of God is freely given to all 
people, including infants. Wesley affirmed the twofold experiences in baptism, 
sacramentalism and evangelicalism.
83
 His understanding of the practice of baptism was a 
combination of the practices of the primitive church and the New Testament. For 
example, Wesley did not specify one way of baptizing people, since it was not specified 
in the New Testament, so the UMC uses sprinkling, pouring, or immersion in water when 
administering baptism.
84
 Wesley also believed that infant baptism was scriptural since it 
has been a practice of the apostolic church.
85
 The church becomes the example of ―the 
place where the first signs of the reign of God are identified and acknowledged in the 
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world‖ through baptism.86 The sacrament of baptism is a ―mark of Christian discipleship‖ 
that involves a covenant of promises and responsibilities of both God and people.
87
  
Holy Communion: The Lord‘s Supper. Holy Communion has six major meanings 
in the New Testament: thanksgiving (Acts 2:46–47a, ―A Service of Word and Table I,‖ 
The United Methodist Hymnal, 9–10); fellowship through sharing and bonding as a 
community (1 Cor. 10:17); remembrance (Luke 22:19; 1 Cor. 11:24–25); re-presentation 
of the sacrifice of Christ and presentation of Christians as a sacrifice to be used for the 
redemptive work of God in the world (Heb. 9:26; Rom. 12:1; 1 Peter 2:5; The United 
Methodist Hymnal, 10); action of the Holy Spirit (Acts 1:8, ―Pour out your Holy Spirit on 
us‖: The United Methodist Hymnal, 10); and eschatology (―Christ has died; Christ is risen; 
Christ will come again‖: The United Methodist Hymnal, 10).88 
The United Methodist Church‘s sacramental understandings and practices today 
are grounded in the Wesleyan heritage.
89
 The Wesleyan understanding of Holy 
Communion is in line with that of Ulrich Zwingli, a Swiss reformer, who asserted that the 
Lord‘s Supper is ―a memorial or reminder of Christ‘s sacrifice, an affirmation of faith, 
and a sign of Christian fellowship.‖90 In Wesley‘s words, Holy Communion is ―the 
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continual remembrance of the death of Christ, by eating bread and drinking wine, which 
are the outward signs of the inward grace, the body and blood of Christ.‖91 It is the grace 
of God available in and through the sacrament, equipping and replenishing Christians in 
conviction, repentance and conversion, forgiveness, and sanctification: The United 
Methodist Church believes in neither transubstantiation nor consubstantiation. This 
understanding is from Wesley, who described the Lord‘s Supper as ―the grand channel 
whereby the grace of his Spirit was conveyed to the souls of all the children of God.‖92 
For this reason Wesley was adamant about having frequent Holy Communion, four or 
five times a week:
93
 Wesley understood that it is Jesus‘ command (―Do this in 
remembrance of me‖—Luke 22:19 KJV) so ―it is the duty of every Christian to receive the 
Lord‘s Supper as often as he [she] can.‖94  
Holy Communion is a means of grace, according to Wesley: ―By ‗means of grace‘ 
I understand outward signs, words, or actions, ordained of God, and appointed for this 
end, to be the ordinary channels whereby he might convey to men [and women], 
preventing, justifying, or sanctifying grace.‖95 It is God‘s mercy upon human beings to 
keep us in the likeness of God by obtaining holiness on earth, so it should be a Christian‘s 
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first priority to accept and receive Holy Communion.
96
 No fear or business of life should 
keep Christians from doing so as often as he or she can.
97
 
The Lord‘s Supper is ―a sacrament of our redemption by Christ‘s death‖ in which 
Christians partake of ―the body of Christ and the blood of Christ.‖98 It is a gift of God 
that shapes and molds Christian moral and ethical lives so that Christians will grow in 
personal and social holiness. Holy Communion is ―ordained by Christ‖ and is ―a symbol 
and pledge of Christians‘ ―profession and of God‘s love toward us.‖99 It is God‘s visible 
sign of grace, and God ―quickens, strengthens, and confirms‖ our faith through the grace 
of God, which confirms a sign of community and mutual love.
100
 Spiritual benefits of 
Holy Communion include forgiveness (1 John 1:9); nourishment (John 6:35); healing that 
offers ―balance, harmony, and wholeness of body, mind, spirit, and relationships through 
confession, forgiveness, and reconciliation‖;101 transformation (Rom. 12:1–2); a 
challenge to participate in ministry and mission (2 Cor. 5:17–21; Matt. 23; Luke 4:16–21; 
14:7–11); and eternal life (―Those who eat my flesh and drink my blood have eternal life, 
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and I will raise them up on the last day‖—John 6:54 NRSV).102 Wesley described the 
benefits of the Lord‘s Supper this way: ―We shall be insensibly strengthened, made more 
fit for the service of God, and more constant in it. At least, we are kept from falling back, 
and preserved from many sins and temptations.
103
 
As the nourishing and empowering sacrament, Holy Communion is a reminder for 
Christians that the church is in need of continual reformation and renewal as they are 
united with each other and with Christ. The symbol of receiving the bread and wine 
reminds Christians of the duties of stewardship by acknowledging unjust distribution of 
human resources.
104
 Taking bread and wine, what Wesley called ―food of our souls,‖ 
strengthens and refreshes Christian souls as they approach receiving them with self-
examination and sincere desire to follow Jesus Christ and keep His commandments.
105
  
The importance of administering Holy Communion as an apostolic practice has 
been a privilege and duty of ordained clergy in the Wesleyan tradition and in the UMC. 
Actually, this is why the Methodist Episcopal Church in America was created in 1784: 
American Methodists had no access to Holy Communion, since most Anglican priests 
had left the country after the Revolutionary War.
106
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Mission of the church 
Call for all Christians 
The mission of the United Methodist Church is ―to make disciples of Jesus Christ 
for the transformation of the world,‖ and local churches are the core of this mission.107 
First of all, the mission of the church is most effective when worship, witness 
(evangelism), service, fellowship, and edification (discipline) are working together in 
balance, reflecting the image of the Trinity. Maddox indicates that ―service to the world‖ 
is usually a weak component in the church, so the United Methodist Church emphasized 
―disciple-making‖ for ―the transformation of the world.‖108  
All Christians are summoned to participate in the mission of God, the missio Dei, 
by proclaiming the Word, exemplifying love of God and neighbor, and seeking the realm 
of God in the world (Matt. 28:19–20)109: ―Personal salvation always involves Christian 
mission and service to the world. By joining heart, we assert that personal religion, 
evangelical witness, and Christian social action are reciprocal and mutually 
reinforcing.‖110 Therefore, participating in mission is Christians‘ response to God‘s grace 
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in the world as the church ―proclaims the gospel, leads persons to Christ, nurtures persons 
in Christian living, sends persons into the world‖ and continues this cycle.111  
All Christians are called to the ministry of servanthood in the world ―in deeds and 
words that heal and free‖; ―every lay person is called to be missional.‖112 This means that 
Christians are supposed to live in ―active expectancy‖ of the fulfillment of God‘s 
universal love, shaped by the teachings of Jesus. The process for carrying out the mission 
or the disciple-making process starts with proclaiming the gospel by welcoming people 
into the faith community. Then lead persons to commit their lives to God through 
baptism; nurture them in Christian living through worship, the sacraments, and spiritual 
disciplines; then send them into the world to live lovingly and justly.
113
 
Some are called to be servant leaders, to carry out this mission as ordained elders 
or deacons. These individuals help to ―form Christian disciples in covenant community 
within the local congregations through spiritual formation and guidance for Christian 
living in the world.‖114 The communal emphasis on practicing faith in the Wesleyan 
heritage not only promotes personal growth but also the welfare of human society as a 
community of God.
115
 Ordained ministers are ―called by God to a lifetime servant 
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leadership in specialized ministries among the people of God.‖116 Elders are called to the 
fourfold ministries that prescribe the mission of the Church: Word (preaching, teaching, 
kerygma, and oikodomia); sacrament (worship, praise, latouria); order (discipline, 
fellowship, koinonia); and service (mission, evangelism, diakonia); and deacons are 
called to Word and Service.
117
 Servant leadership demands that Christians share the 
suffering of the world by advocacy and care for the marginalized.  
 
Task of social justice 
One of the dimensions of the mission of the UMC is its involvement in social 
justice. The call to social holiness by struggling with contemporary human issues from a 
biblical perspective is well stated by the Social Principles of the United Methodist 
Church.
118
 Practical divinity calls the Methodists to demonstrate the healing power of the 
gospel with those who suffer and to engage in the struggle for justice and reconciliation 
of the world.
119
 The Book of Discipline states that ―the heart of Christian ministry is 
Christ‘s ministry of outreaching love.‖120 The importance of the integration of personal 
piety and social consciousness has been the core of Wesleyan theology, as he reiterated 
                                                 
 
116
 Ibid., 93. 
 
117
 Ibid., 26–27.  
 
118
 ―A social creed was adopted by The Methodist Episcopal Church (North) in 1908. The 
Evangelical United Brethren Church adopted a statement of social principles in 1946. In 1972, the General 
Conference of The United Methodist Church adopted a new statement of Social Principles, which was 
revised in 1976‖ (Ibid., 97). 
 
119
 Ibid., 89. 
 
120
 Ibid., 88. 
95 
 
that there is no religion but social religion, no holiness but social holiness.
121
 Christian 
mission is ―inherently corporate, connectional, ecumenical and global as well as local‖; 
therefore, the UMC is committed to ecumenical efforts in mission.
122
 The global nature 
of mission is a base for connectionalism and a catholic spirit within Methodists, and an 
expression of valuing all humanity and living in interrelationship with all of God‘s 
creation:
123
 ―Connectionalism in the United Methodist tradition is multi-leveled, global in 
scope, and local in thrust. Our connectionalism is not merely a linking of one charge 
conference to another. It is rather a vital web of interactive relationships.‖124  
The mission of building ―a vital web of human relationship‖ calls the UMC to be 
an inclusive church: ―Inclusiveness means openness, acceptance, and support that enables 
all persons to participate in the life of the Church, the community, and the world.‖ Thus, 
―inclusiveness denies every semblance of discrimination.‖125 So, the mission of the 
church is to free all people from any kind of exclusion; that is, to ensure ―the freedom for 
the total involvement of all persons,‖126 which was also the mission of Jesus Christ (Luke 
4:18–19; Isaiah 61:1–4). 
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Feminist Ecclesiology 
Feminist Theology and the Church 
 
Historically, female voices have remained isolated in the theological world. 
However, Hildegard of Bingen and Julian of Norwich in the Middle Ages proved the 
abilities of women to do theological education and writing. During the Renaissance and 
Reformation eras, the German Agrippa von Nettesheim defended women by arguing that 
the subjugated state of women was due to man‘s will to exercise power over them. In 
seventeenth-century England, Margaret Fell, influenced by the Quaker movement, 
claimed that women can be effective as preachers. Also, Mary Astell argued for the 
education of women as a precondition of their equality. Rosemary Radford Ruether sees 
Fell and Astell as the first movement toward a feminist theology.
127
  
Liberalism and socialism in the late eighteenth and nineteenth centuries raised 
consciousness that class, race, and gender are social constructs not intrinsic to a ―God-
given social order.‖  This understanding propelled women‘s claim to be cultural agents 
and their motivation to attain theological education. During the 1840s through the1920s, 
the pursuit of gender equality became an organized movement. Women‘s property rights, 
higher education, and civil and political rights were advocated by Sarah Grimke, Lucretia 
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Mott, and Elizabeth Cady Stanton in America.
128
 However, the feminist movement was 
overwhelmed by a social gospel that reinforced patriarchal gender relationships and neo-
orthodox Christianity.  
The feminist movement in North America started in the late 1960s. The theology 
of the women‘s liberation movement was influenced by the civil rights and antiwar 
movement. The ordination practices of liberal Protestantism since 1955 accelerated the 
development of feminist theology. The Second Vatican Council produced feminist 
theologians among Catholic women, such as Mary Daly, Rosemary Radford Ruether, and 
Elisabeth Schüssler Fiorenza.
129
 By the 1970s many women had become faculty members 
in theological institutions, and feminist theology gained an institutional basis in Christian 
theological education in North America.
130
 
Susan Frank Parsons defines feminism as ―a critical stance that challenges the 
patriarchal gender paradigm that associates males with human characteristics defined as 
superior and dominant (rationality, power) and females with those defined as inferior and 
auxiliary (intuition, passivity).‖131 Feminist theology questions any theology that justifies 
male dominance and female subordination. It interrogates and reconstructs the patriarchal 
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gender paradigms from a theological perceptive. Its goal is to establish equal and just 
human relationships for all people, including women.  
The method of feminist theology is that of a dialectic pattern that critiques the 
status quo and reconstructs the alternative theology in the wider society. The use of the 
human and social sciences is critical to feminist theology because understanding 
intercultural and interdisciplinary relationships is essential to exploring power dynamics. 
Feminist theologians take oppressive economic structures and power dynamics seriously 
in doing theology. Gender equality should go beyond personal relations to social 
reconstruction. In this respect, Jesus is a liberator who sides with women and the 
oppressed. The role of the church for women is to be a healing community and 
redemptive hope for a new era of justice and peace.  
Feminist theologians have been reconstructing the use of masculine language that 
reinforces male dominance in religious and social structures. Feminist biblical theologian 
Elisabeth Schüssler Fiorenza uses the word malestream to express male-dominated social 
construct and theology.
132
 She points out that a genderized malestream theology of sin 
condemns women as those who brought sin to the world and makes them responsible and 
accountable for their own exploitation and oppression. 
Natalie K. Watson, in her book Introducing Feminist Ecclesiology, argues that, 
historically, ecclesiology has been defined by what people believe about the structure of 
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the church as an institution rather than by how people experience the church as a 
Christian faith community.
133
 Watson asks this question: ―Who is the church?‖134 
According to her, the church should be a space in which all people, including women, can 
flourish and celebrate their being in the image of the God.
135
 Feminist ecclesiology 
proclaims the church as the community of equals where justice is advocated for the whole 
of creation and everyone is welcomed. Women‘s experiences and concerns set the 
foundation for a feminist ecclesiology. Traditional ecclesiology based on hierarchical and 
patriarchal perspectives is often experienced as marginalizing for women. Watson argues 
that the church that takes a wide range of human experiences seriously can instead 
become a place of empowerment for the marginalized. From this perspective, the church 
may shift from ―a site of marginalization‖ to ―a site of empowerment‖ when women 
share their own stories.
136
  
Elisabeth Schüssler Fiorenza constructs her ecclesiology through historical, 
critical-political, and liberation theological analyses in her book, Discipleship of Equals. 
She affirms that ―women are the church and have always been the church.‖137 For 
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Schüssler Fiorenza, the systematic exploration of women‘s experiences of oppression and 
liberation must become the criterion for biblical interpretation and ecclesiology.
138
 
Women should be acknowledged as ecclesial subjects with equal rights and dignity. This 
perspective affirms a method of this study: to put Korean American UM clergywomen as 
ecclesial subjects. According to Schüssler Fiorenza, ministry is the praxis
139
 of ―equality 
from below‖ in solidarity with all those who struggle for survival and justice. Her 
ecclesiology intends to reconstruct all forms of hierarchalized and clericalized church 
ministries. She developed a concept of the ―ekklēsia of women‖ that affirms a legitimate 
democratic, egalitarian space where the historical experience and religious agency of 
women and the marginalized are respected.
140
 Why? Because the church is called to 
respond to those in need, who are suffering, and who are oppressed. The ethics of the 
church is to be fundamentally social and communal so that it will include people who 
have been excluded from participation in ethical decision making in the life of the church. 
In dialogue with ecclesiological perspectives from feminist theologies, this dissertation 
explores whether and, if so, how the Church has been a place of empowerment for 
Korean American women as ecclesial leaders.  
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Asian Feminist Theology 
Asian feminist theology was developed as a grassroots political movement to 
transform the church and society beginning in the 1970s. Asian women theologians have 
had a strong international network since the 1980s, including in countries such as the 
Philippines, South Korea, China, and India. The uniqueness of Asian feminist theology is 
that the hybridity
141
 and the multireligious context of Asia do not confine Christian 
theology to Christian community.  Asian Christian feminist theologians bring in 
multireligious and diverse cultural experiences as they reconstruct theology. For example, 
Chinese feminist theologian Kwok Pui-Lan incorporates colonialism into her theological 
reflections on the church. According to her, there are two unique issues that Asian 
feminist ecclesiology deals with: colonization and male domination.
142
 She argues that 
Asian feminist theology should engage in inter-/multicultural critiques because of the 
reality that Asian women‘s world is intertwined with the colonialism and cultural 
hegemony of the West.  
Asian women also have been struggling against the traditional cultural female 
virtues of self-sacrifice, obedience, and subservience in the church and society. They 
have been dealing with the double tasks of challenging androcentric myths in Christianity 
and confronting patriarchal practices in their culture. This is why Kwok asserts that the 
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struggle for emancipation of women should be a communal praxis. She also argues that 
the term feminism is not fully relevant to Asian women‘s context because of its 
connotation of a radicalism and separatism of a community.
143
 It was evident to the 
KAUM clergywomen interviewees that building a community of faith is one of the 
crucial roles they play as ordained clergy.  (It was fascinating to notice that Korean males 
actually encouraged five of the twenty interviewees to respond to the call to the ordained 
ministry.)  
Another focus for Asian feminist theology is the intense debate around the politics 
of identity that emphasizes social and cultural contexts. Rita Nakashima Brock proposes 
the concept of ―interstitial integrity‖ representing Asian and Asian American women‘s 
identity formation to refer to the constant improvising characteristics of self to embrace 
―both-and‖ identity in a pluralistic culture.144 She believes that Western feminist 
experiences are limited to a middle-class Caucasian woman‘s perspective. Brock also 
criticizes the use of racial discourses, such as using abolitionism, the Civil Rights 
movement, and the Black Power movement, to justify Caucasian women‘s racial and 
class privileges. According to Brock, Caucasian feminist theology is inadequate to 
address the racism, colonialism, and economic exploitation that Asian women have dealt 
with, in addition to sexism.  
                                                 
 
143
 Ibid., 9. 
 
144
 The word interstitial originated from interstitium, tissue that connects the organs within the 
human body. (Rita Nakashima Brock, ―Cooking without Recipes: Interstitial Integrity,‖ in Off the Menu: 
Asian and Asian North American Women‘s Religion and Theology, Rita Nakashima Brock, Jung Ha Kim, 
Kowk Pui-Lan, and Seung Ai Yang, eds. [Louisville, London: Westminster John Knox Press, 2007], 126).   
 
103 
 
Asian feminist theologians understand God as the source of life and the creative, 
sustaining power of the universe. God is the source of hope, the power that overcomes 
despair, and the vision that brings peace amid ethnic strife, alienation, and oppression.
145
 
The issue of inclusive language has not received much attention from Asian women 
theologians. Perhaps it is due to the priority differences and different language 
structures.
146
 However, Asian women feel more comfortable with both male and female 
images of the divine because religiously pluralistic contexts in Asia contain feminine 
images of the divine from prehistoric times.
147
  
 
Theology of YeoSung:
148
 Korean Women‘s Self-Determination Theology 
In the midst of a Confucian patriarchal cultural reinforcement in the Korean 
church, Korean women theologians have developed a theology of YeoSung that infuses 
life into Korean women. The word YeoSung means ―women‖ in a respectful form in 
Korean; YeoSung represents women who display dignity and honor as human beings. 
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Furthermore, YeoSung theologian SookJa Jung constructed theological meanings of the 
word YeoSung. First, the word YeoSung represents women and men who have been 
oppressed, in another word, MinJung, throughout five thousand years of Korean history.  
Second, the word YeoSung implies the image of an equal and autonomous structure in 
society and the church that honors freedom and equality, and reinforces liberation.  Third, 
the word YeoSung conceptualizes God, who is a source of life. YeoSung participate in 
creation of the Creator God. Last, the word YeoSung epitomizes an inclusive and open 
community.
149
   
From these perspectives the word YeoSung immediately differentiates Korean 
women and their theological construction from Western and Asian feminist theologies. 
The theology of YeoSung is a systematic theological construction of, from, and for 
Korean women. It represents the self-determination of Korean women, placing their 
experiences in the center of doing theology, and localizes Korean women‘s theological 
particularity. Korean women‘s experiences have been incorporated by an Asian feminist 
theology so far without acknowledging their contextual uniqueness. It is problematic to 
think that Asian feminist theology adequately represents the experiences of Korean 
women, especially when Asia is such a heterogeneous environment. Korean women‘s 
unique experiences include existence under political dictatorship, a disturbing 
marginalization during a rapid industrialization since the 1970s that was facilitated by the 
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feminization of cheap labor, and living under a constant military threat in a divided 
nation.  
Theological issues raised by Korean women (theology of YeoSung) focus on the 
reunification of North and South Korea, the empowerment of women to find their identity, 
and the freedom of Korean women from areas of economic, social, and cultural 
exploitation. Because of their unique theological and cultural context, it is essential to 
explore the theology of YeoSung to better interpret KAUM clergywomen‘s experiences in 
the Church.   
 
Development of theology of YeoSung 
The root of theology of YeoSung traces back to Korean Christian laywomen‘s 
selfless dedication and commitment to the church in the nineteenth century. The church 
provided Korean women an emancipatory space where, once bound in a domestic realm, 
they could now test their ability to learn and use their knowledge as leaders outside of 
home. First, they played a role of assistants to pastors, so-called ―Bible women.‖150 
―Bible women‖ were the ones who visited remote areas where the missionaries could not 
reach, and these women evangelized women.  They taught Bible studies, led women‘s 
groups and the Sunrise Services, organized summer camps, and educated women in the 
night. They actually played the role of a pastor, but without ordination. Because of their 
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leadership, the membership of women became larger in 1905.
151
 The first women‘s 
organization, Joyce Association, was formed in 1897 under the Ewha Women‘s 
School.
152
 This organization was the predecessor of the Women‘s Circle in the church, 
and the Women‘s Circle laid the foundation for YWCA in Korea in 1923.153 Korean 
Christian women have been known as intellectuals who have faith in the Christian God 
with a patriotic spirit. They were knowledgeable in Western culture and philosophy. As 
an example, the most important national revolution against Japanese occupation in 1919 
was organized by Korean Christian women.  About 70 percent of demonstrators were 
women, especially Christian women.
154
 Because of this revolution, Koreans started to 
contemplate equal rights for women in society. It is not an exaggeration to say that 
Korean women‘s liberation originated from the introduction of Christianity in Korea. 
However, it is unfortunate to notice that the church failed to carry out the spirit of 
liberation of women as it has become institutionalized in Korea. Korean Christian women 
started to take a stance against the exclusion of women in leadership in the church and 
determined to construct theological understandings from their own perspectives. 
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Theology of YeoSung was developed in the early 1970s in South Korea, and the 
Association of the Korean YeoSung ShinHak (Theology of YeoSung) was established in 
1980.
155
 The goal of the theology of YeoSung is to recover the image of God that was lost 
among Korean women due to historical and cultural oppression in Korean society and the 
church. One of the interviewees pointed out this perspective during her interview by 
saying that she did not believe that she could be ordained if she remained in Korea.  
The ultimate purpose of the theology of YeoSung is to provide healing to Korean 
women. Healing should occur in three important areas: (1) to recover Korean women‘s 
ability to claim their own subjectivity; (2) to resuscitate Korean women‘s ability to be 
angry against injustice (according to YeoSung theologians, Korean women lived in the 
shadow of male dominance, suppressing their feelings of indignation, for so long that 
their ability to be angry has been paralyzed); and (3) to evoke a theology of suspicion 
among Korean women who have never been allowed to be and even have been denied to 
be educated theologically, with critical thinking. YeoSung theologians believe that 
Korean women‘s passive participation in the life of the church has led them to become 
Bible literalists, believing in a male-dominated literal interpretation of the Bible without 
critical analysis.
156
 Therefore, theology of YeoSung is about conscientizing Korean 
women about the overall understanding of this oppressive reality, empowering them to 
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acknowledge themselves as human beings who are entitled to social, political, cultural, 
economic, educational, and religious access. Expanding women‘s access in all areas of 
the society enhances the physical and psychological healing for Korean women that is 
needed due to their prolonged oppression.  
The core claim of theology of YeoSung is that women‘s liberation is a part of 
liberation of all people, including all oppressors. This is a uniqueness of theology of 
YeoSung that is influenced by one of the Confucian cultural understandings, that an 
individual can never be separated from a community regardless his/her gender. A 
community is the foundation of all relationality in Confucian understanding. A majority 
of the interviewees expressed that being an inclusive community is important to their 
understanding of the church. One of them said, ―The church should be for people, 
including the un-churched.‖ Another interviewee clearly demonstrated the Confucian 
understanding of relationality in her understanding of being a church. She claimed that an 
individual‘s faithfulness is closely related to what it means to be a faithful church. This is 
why Korean theology of YeoSung urges male participation in its theological construction. 
Korean YeoSung theologians understand that there cannot be true liberation of women 
unless there is liberation of all the oppressed and the oppressor; for theology of YeoSung 
deconstruction of existing traditional theological assumptions is essential.  
SungHee Son defines theology of YeoSung as ―locating Korean women‘s 
experience of God and its meaning and value in the center of reconstructing theology.‖157  
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The theology of YeoSung focuses on the following as it seeks to reconstruct theology:  
1. Affirming and valuing the unique feminine nature of Korean women. 
Theology of YeoSung values the feminine role in relating to a community, 
such as being a mother, caring for family, and respecting mutuality in 
relationship with others, as the assets to constructing theology.  
2. Affirming women‘s bodies rather than using women‘s experiences related to 
their bodies, such as birth and female sexuality, as points of oppression. 
3. Recovering women‘s heritage in Korean culture and history that may be found 
in Buddhism, Confucianism, and Christianity, to provide a foundation for 
value and power for Korean women. YeoSung theologians have criticized 
Confucianism, Buddhism, and Christianity as imported religions maintained 
by male elites who sustained the patriarchal order in society.  
4. Pursuing political and cultural changes systematically, not merely addressing 
issues theologically. Exploring the ways of practicing theology is the key 
methodology of theology of YeoSung. From this perspective, sharing the 
discourse of KAUM clergywomen based on their experiences of the Church in 
the American context is tapping an unknown terrain of the strength and faith 
of Korean women. Their practices of faith will be an example for many 
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Korean women who have not realized the potential of leadership that lies 
within them due to andro-kyriocentric
158
 practices of the Korean church.
159
  
 
As a case in point, in 1907 the first male clergyman was ordained in the Korean 
Presbyterian Church, and the first presbytery was formed, with thirty-three male 
missionaries and forty Korean males. A policy was set that all clergy and elders of the 
church should be males, and decision-making power was given to only male leaders of 
the church.
160
 Consequently, Korean women were excluded from the very beginning of 
the formation of the Korean church leadership. In 1912 the presbytery set the rule that 
women can only function as assistants to male pastors. In May 1931 the Korean 
Methodist Church passed legislation that women are eligible to be ordained. The Korean 
Presbyterian Church passed legislation in 1974 (one branch of the Korean Presbyterian 
Church started to ordain women in 1977, and the other branch ordained women in 
1996
161
). The Korean Methodist Church did not ordain women until 1955.
162
 The Korean 
church‘s patriarchal practices are manifested as a combination of Western androcentric 
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theology, Confucian-based patriarchal culture, and the absolute authority that was given 
to Korean male clergy by a historical conservative theological perspective that clergy 
represent God and that clergy should be male. Korean women‘s societal structural 
positions
163
 were humility and submission, so ordaining women means putting women in 
the position of authority which is against a Confucian cultural norm and challenges the 
theology of the Korean church. Korean women‘s most virtuous image in the church has 
been as an assistant to male clergy, in silent obedience.  
Even though the theology of YeoSung acknowledges that the Korean church‘s 
patriarchal practices are so intertwined with Korean culture that it is very hard to reveal 
their true oppressive nature, YeoSung theologians have been determined to empower 
Korean women to pursue ordination as a way of practicing their faith as religious agents. 
Since theology of YeoSung affirms that Korean women are created equal and in the image 
of God, YeoSung theologians believe that Korean women‘s conscientization has to do 
with undoing the malestream religious understanding that has been internalized and 
naturalized by an andro-kyriocentric theological construction.
164
 Korean women‘s 
conscientization includes finding the submerged and untold part of the story of Korean 
women and their leadership in society and the church by theorizing about them 
theologically. Not only assisting Korean women‘s access to ordination but also 
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supporting their rights to fully exercise their authority in the church is another subject for 
the theology of YeoSung. For example, the Korean church operates itself according to a 
filial understanding in relating to one another as a community. Within a filial structure, 
women are perceived as those who need to take care of males, prepare food, educate 
children, be submissive, and find their value as they play a sacrificial role for a church 
family just as they do in their own families. With a conviction that Jesus Christ is a 
liberator of the oppressed, YeoSung theologians are committed to undoing the 
emasculation that has been internalized and naturalized by an andro-kyriocentric 
theological construction.  
The main question of theology of YeoSung is, ―Have Korean women experienced 
liberation because of the message of the gospel?‖ YeoSung theologians have revealed that, 
unfortunately, the Korean church has been the place of repeating oppression of Korean 
women that has been based on Confucian cultural norms, rather than being the place of 
liberation for them. Korean Church‘s ―doctrinal-revelatory‖ interpretation of the Bible165 
confirms the cultural and social location of women in the patriarchal cultural context of 
the church which did not liberate them from their cultural bondage. This oppressive role 
of the church robs Korean women of the ability to act against their oppressive situations 
so that even many Korean women themselves do not recognize this oppressive power in 
their own culture.  
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This is a result of accepting the scientific-factual paradigm of hermeneutics 
uncritically,
166
 which led the Korean Church to be a Western-oriented elite assembly. 
This phenomenon has excluded women from the center of the church leadership and was 
reinforced by the patriarchal culture; it is understandable that YeoSung theologians have 
been ostracized by the Korean church and their theological circles— the theology of 
YeoSung has even been accused of being heretical.  
In spite of sexism in the church, as of 1994 there were four to five seminaries that 
offered subjects related to women and theology, among thirty-two theological schools in 
Korea.
167
 Also, 6.6 percent of the five hundred theological faculty members were women 
(including part-time faculty).
168
 This was because YeoSung theologians concentrated 
vigorously on extending opportunities for theological education, theological faculty, and 
ordained ministry for Korean women.  
Korean American feminist theologian Choi Hee An asserts that Korean women 
understand God in three distinctive ways: God as family, God as friend, and God as 
liberator.
169
 Korean women‘s social location is defined by filial relationship, and family 
is the defining place for a woman as a mother, daughter, and wife because family is 
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where she earns respect and economic power. Family defines her structural position that 
is a given social location for women by the Korean society. For example, one interviewee 
claimed that Han is a Korean married woman‘s psychological and emotional trauma 
since she feels as though she lost her identity as an individual after her marriage. Choi 
also describes Korean women‘s understandings of ―God as friend‖ from three different 
perspectives: (1) Korean women experience mutual respect only from friendship in the 
midst of patriarchal culture; (2) Korean women‘s friends recognize each other‘s pain and 
joy through constant communication; (3) Korean women‘s friendship is nonhierarchal 
and nonthreatening.
170
 Therefore, their understanding of befriending God enables them to 
experience non-patriarchal, mutual respect with the Divine, who affirms equality to 
women.  
Korean American feminist theologian Chung Hyun-Kyung focuses on women‘s 
suffering in her theological work, bringing Christianity and shamanism together through 
Korean women‘s Han (unrequited suffering). This leads to the discussion of ―God as 
liberator.‖  The root of Korean women‘s Han is a combination of classism, sexism, 
colonialism, neocolonialism, and cultural imperialism.
171
 From this perspective, Christ is 
seen as a priest of Han, a shaman who consoles the brokenhearted, heals the afflicted, and 
restores wholeness through communication with the divine.
172
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The concept of Han and Korean women 
The Korean word Han can be described in two levels: personal and collective. 
Chang-Hee Son defines Han as pathos individually as well as ethos collectively: ―Han is 
the heart of a person who has endured an affliction, of which the pains, wounds, and scars 
are not always apparent or visible, because they are the kind that occur deep within the 
heart or soul of the person. Han connotes an affliction of a heart and struggle with a deep 
emotional or spiritual pain.‖173 Han is a sense of hopelessness felt by the oppressed, a 
feeling of just indignation, or an unresolved resentment against unjustifiable suffering. 
From a collective perspective, Han in the people‘s collective consciousness enables them 
to form a bond with shared experiences of cultural and historical oppression.
174
 As 
collective consciousness Han can be transformed to a dynamic energy that seeks 
reckoning of the source of suffering. According to Young-Ae Kim and Jung-Yong Lee, 
Han is multilayered social and political suffering that inhibits the community or 
individuals from realizing their full potential because the oppressed were denied 
education in cultural and intellectual matters.
175
 The generational differences in terms of 
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understanding Han among the interviewees clearly demonstrated the personal and 
collective levels of Han. Those in their fifties and older had a clear understanding of 
personal Han. However, those in their forties and younger would identify their 
understandings of Han with collective experiences of oppression as racial/ethnic women 
and immigrants in the American context.  
According to Chang-Hee Son, Koreans accepted Christianity in the nineteenth 
century because they were seeking God, who could hear their cry of Han. Koreans found 
meaning and purpose for their Han in the context of Christ‘s suffering, and Han became a 
channel of transformation and hope of their lives. Koreans learned that they did not have 
to be powerless sufferers of Han anymore in the liberating message of Jesus Christ.
176
 
The transforming power of Han was evident to the interviewees, as they claimed that 
their experiences of Han made them stronger, resilient, and courageous in speaking up, 
even bolder in standing up for justice.  
 
Native feminist liberation theology and the theology of YeoSung 
Feminist liberation theologian Andrea Smith expresses the complicity of the term 
Native feminist liberation theology and the concept of Native American feminist 
liberation theology, because it is based on European epistemology. She, herself a Native 
American, also argues that Native feminist liberation theology is a ―politics of 
representation‖ since it uses a colonizing discourse, and by doing so it causes the 
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separatism of Native American communities from the rest of academia.
177
 ―Native 
feminist liberation theology‖ is sort of an oxymoron since a few Native American 
scholars, such as Vine Deloria Jr., Jace Weaver, and Robert Worrior, have pointed out 
that Christian theology, including theology of liberation, is constructed based on Western 
epistemology from a conqueror‘s perspective. Consequently, it ―remains complicit in the 
missionization and genocide of Native peoples in the Americas.‖178 For example, Robert 
Worrior views the Exodus as ―a narrative of conquest‖ of the indigenous people—the 
Canaanites—for the promised land, which became the source for the European conquest 
of the Americas.
179
 
Smith argues for ―decolonizing theology‖ since even the theology of liberation 
cannot avoid the underpinnings that eventually make it a victim of colonialism.
180
 Smith 
emphasizes that Native American women understand their call to struggle for liberation 
from the perspective of ―divine purpose‖: ―Whether or not they call themselves 
Christian,‖ she says, ―they are theologizing because they are articulating what they 
perceive to be the relationship between spirituality, liberation, and the vision of the world 
they hope to co-create.‖181 
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Native feminist liberation theologies cannot be categorized according to the 
normative paradigms, such as faith and belief, but they are more about spirituality that 
connects humanity and the world; this is what South African theologian Itumeleng 
Mosala called ―theological reorientation,‖ which allows theological discourse to be fluent 
and flexible and to be interpreted according to various contexts.
182
 The uniqueness of 
Native feminist liberation theologies is that Native American women are ―situated within 
the nexuses of patriarchy, colonialism, and white supremacy‖ which is similar not only to 
the theology of YeoSung, but also to Asian women‘s theology.183 They also articulate 
their spiritual experiences in relation to universal sovereignty beyond nation-state 
governance, which usually forces its power of domination. Native theologies are all about 
being in balance with one another, not only among humans but also humans and the rest 
of creation.
184
 Honoring the interdependence of all creation is similar to the Confucian 
understanding of honoring community relationship as a whole. 
Smith also argues the need for developing theology of women beyond politics of 
representation, which is especially important for Native American communities because 
of the diversity of native nations and communities and their history, contingency, and 
struggle.
185
 Native feminist liberation theologies should focus on the sovereignty and 
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freedom of all people through ―racial remembering of the future,‖ according to Native 
Hawaiian scholar Manu Meyer.
186
 A ―racial remembering of the future‖ means including 
the Native American ceremonies in a theological discourse, since they are reminded of 
the natural community structure without oppression, hierarchy, or patriarchy that they 
had before colonization.
187
 The Korean ritual of Han-Puri Madang is similar to Native 
American ceremonies where the present, past, and future become co-present with the 
collapsing of structure of hierarchy, oppression, and patriarchy.
188
 A ―racial remembering 
of the future‖ is important since it was true that Christianity represented civilization and 
advanced their education in both Native American and Korean societies. To become 
Christians meant to stop being Confucianist Korean or Native American; this forced them 
to desert being part of who they are as authentic and indigenous people. 
Native feminist theologies and theology of YeoSung share resistance to patriarchy 
in their theological discourse because ―patriarchy is the logic that naturalizes social 
hierarchy and presumed a heteronormative gender binary system.‖189 Native feminist 
liberation theologies try to avoid furthering a Christian Right agenda that is encoded with 
white, patriarchal, and middle-class ideology in the name of ―Indian tradition.‖ Theology 
of YeoSung also resisted being an auxiliary to either Third World theology or Asian male 
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theology of liberation. MinJung theology challenged theological colonialism; however, it 
failed to challenge heteronormative sovereignty, which is evident in patriarchy in the 
name of ―Korean tradition.‖ This furthered what Smith calls ―secondary 
marginalization.‖190 Unfortunately, MinJung theology places Korean women as subjects 
for secondary marginalization in their construction of Korean theology of liberation.  
YeoSung theologians sometimes are caught between national liberation and 
gender issues. For example, Sun Ai Lee Park stated, ―Third world women must prioritize 
national liberation together with their men. The women‘s issue is a secondary issue.‖191 
This is not uncommon among racial/ethnic women theologians, such as African 
American, Hispanic/Latina, or Native American women theologians, who must deal 
simultaneously with nation building in the midst of white supremacy and finding dignity 
as women in the face of patriarchy. 
Native feminist liberation theology and theology of YeoSung both are searching 
for clarity in the unique voices of women in their own cultural contexts. Both theologies 
were born out of the contexts of plurality; women seeking to be fully human in a political, 
economical, and cultural sense is a ―new anthropology.‖192 They also agree on the 
experiences of colonialism and victimization as important components for theologizing 
their experiences. For example, seeking ethnic identity, Cherokee scholar Laura E. 
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Donaldson reads the story of Ruth and Naomi from a ―response-ability‖ perspective, a 
mythology that decolonizes interpretation of the biblical stories.
193
 In this process, 
Donaldson paragons Orpah, the sister-in-law of Ruth, as a woman who chose her own 
destiny by returning to her own people, Moabites, the aboriginal people who, historically, 
were despised by Israel. 
Native feminist liberation theology and theology of YeoSung seek harmony with 
other human beings and nature by taking the context of oppression seriously as 
communities and as women. Both feminist theologies need more ―breaking of the 
silence.‖ This can be achieved by including not only theologians but also all women‘s 
voices narrating their experiences; to do so, conscientization is necessary among women 
of both contexts. While theology of YeoSung is constructed based more on faith and 
theological belief, Native feminist liberation theology is more focused on spirituality and 
universal sovereignty. Both are concerned with nation building to establish ethnic identity 
away from Western influence. The effort of incorporating indigenous religious practices 
into theological reflections is a common methodology between the two theologies. The 
most significant commonality between them is that both theologies have been constructed 
under contexts that are threatening; Korean is still at war after fifty-eight years (since 
1953), and South Korea is under constant threat from North Korea. In front of the task of 
unification between North and South Korea, the theology of YeoSung must deal with the 
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scars of the Korean War and Korea‘s political circumstances, along with women‘s role of 
holding filial relationships and communities together under this constant threat. Similarly, 
Native American feminist liberation theology has to deal with the constant threat of the 
genocide of Native American people politically and environmentally, and also struggles 
with the scars from the history of the genocide of their people.   
Theology of YeoSung calls for a partnership of women and men, and I believe that 
the solidarity of Korean males in encouraging the KAUM clergywomen interviewees to 
fulfill their ―call‖ is a result of this effort. This relationship represents the spirit of 
transforming community and commitment to building a just society: ―Our vision is to see 
men and women in communities of genuine partnership, with true reciprocity and mutual 
respect, in communities that care not only for people but for our whole planet earth.‖194 
Both Native feminist liberation theology and theology of YeoSung value the wholeness of 
community; they take equally seriously their community structure based on kinship from 
both a critical way and a positive way, from a unique women‘s perspective. As in Korean 
culture, Native American culture values people‘s contributions to the stability and 
continuity of the community more than individual achievements.
195
  
In both cultures women are in control of their base domestically. However, the 
Native American community values women for bringing forth offspring and as 
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repositories of traditional wisdom.
196
 The relationship between men and women is mutual 
in some native communities rather than patriarchal; for example, the Cherokee Nation 
and Muskogee are matriarchal in lineage.  Among the Cherokee, this is demonstrated by 
the fact that Cherokee women are homeowners.  This balances power between the 
genders.
197
 Therefore, the image of God for them is a reciprocal one that is both male and 
female and includes sky and earth. The diverse context of Native Nations makes Native 
American feminist liberation theology much more diverse within itself than the theology 
of YeoSung is internally. 
 
MinJung Theology 
When Korean theologians in the 1970s struggled with the question of 
indigenization and contextualization of Protestant theology, Minjung theology emerged 
from their analyses and reflections. MinJung theologians questioned the relationship 
between politics and the church as they pointed out problems of the conventional 
ecclesial reality in Korea. They noticed that political forces that determined the lives of 
the people had been structurally manifested in Korean history, yet the church had not 
been involved in their transformation to benefit the people. The growth of the historical 
consciousness of MinJung theologians forced them to seek a spiritual renewal of the 
church by sharing their theological insights and articulating the oppressive reality of the 
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people. Also, they were convinced that Western-dominated Christian ecclesiologies are 
inadequate to deal with the Korean Church in Korea‘s specific social, cultural, historical, 
and political context.  
According to Yong Bok Kim, a Korean MinJung theologian, the main concern of 
the ecclesiology of MinJung theology is the church‘s relations with the people, especially 
the marginalized.
198
 The key concept of the MinJung Church is the inclusion of all 
people, regardless of their faith in Christ, in the life of the church by ministering to them 
as it meets their needs in life. The MinJung Church expanded the traditional 
understanding of the church, which held that the church is there only for those who 
believe in Jesus Christ. In other words, different from traditional ecclesiologies that 
centered on the church‘s unity of faith, order, mission, and service, the ecclesiology of 
MinJung theology, like other theologies of liberation, focuses on critical theological 
reflection on the social reality of people in its practice of faith. As we saw in the previous 
chapter, KAUM clergywomen interviewees were very intentional about reaching out to 
the marginalized. They also take the nurturing and empowering of each Christian 
seriously. MinJung theology will shed light on the understanding of the concept of Han 
related to ecclesiology among KAUM clergywomen. Yong Bock Kim argues that 
understanding the Korean people‘s history is important in the life of the MinJung Church 
since ―one cannot think of ecclesiology without the historical experiences of the life of 
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the people of God, for the church is the new people of God, the people of the new 
covenant.‖199 This is the very reason that this study includes the Korean American 
immigration history and the history of Korean women‘s identity formation in the later 
part.  
As Korean feminist theologian Hyun-Kyung Chung has pointed out, MinJung 
theology unfortunately ignored a large segment of MinJung in Korean cultural, 
economic, ecclesial, and social contexts; that is, Korean women, whom she called 
―MinJung within the MinJung.‖ Chung focuses on women‘s historical and cultural 
suffering in her understanding of the church. Korean women are born in a civilization 
where they are unwanted at birth, unnamed in society, and subservient to male figures in 
the patriarchal family structure. In addition to being women, they share double or triple 
oppression because they are socially marginalized, economically exploited, and 
politically deprived. Yet, Korean women are very active in their women‘s organizations 
in the church and educational institutions.  
Another criticism about the MinJung theology is that it does not have a solid 
ecclesiology. MinJung theologians ask about the nature of the church by asking this 
question: ―For whom does the church exist?‖ I believe that the lack of ecclesiological 
structure in its theological construction is a common trait shared by MinJung theology 
and Wesleyan theology:  
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 Both of them began as spiritual movements in an existing church. 
 In each case their theological focus was on putting people‘s experience in the 
center of theology. 
 
 Their shared theological concern was integration of faith and practice. 
 They both developed faith communities with likeminded Christians—―united 
societies‖ for Methodists, and MinJung churches for MinJung theology. 
 Both were concerned about the church‘s involvement in achieving social 
justice. 
 
 Both theologies were responding to a contemporary context.  
 
TaeSoo Im, a Korean MinJung theologian points out two important characteristics 
of the MinJung church: (1) MinJung church is ―of MinJung, for MinJung, and by 
MinJung‖; and (2) MinJung church is about practicing faith, keeping faith alive in 
Christian actions.
200
 This correlates with Wesley‘s ―practical divinity‖ and KAUM 
clergywomen interviewees who claimed to be conscientious about practicing their faith in 
action as a sign of discipleship.  
MinJung faith communities began to emerge in the early 1970s, but they were 
officially called ―churches‖ in the 1980s.201 The mission of these churches was to serve 
the poor and blue-collar workers. In 1985 the Association of Korean MinJung Mission 
was established, which was the turning point of formulating MinJung ecclesiology. The 
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purpose of the association was (1) to establish MinJung churches to serve the poor, blue-
collar workers, and farmers; (2) to ensure that MinJung theology would be the foundation 
of the MinJung church, and (3) to integrate faith communities into the MinJung theology 
movement. The goals were to start more MinJung churches, to encourage more Christian 
organizations to be involved in establishing MinJung churches, and to work with other 
social movement organizations.
202
 According to ChangSik No, a Korean clergyman, 
MinJung churches have been developed in three stages: 
1. 1971–1987: MinJung church was a form of society rather than a church during 
this period. These societies provided space for those who had been working 
with MinJung (the poor, blue-collar workers, and farmers). These societies 
became the backbone for uprisings of MinJung churches in 1987. However, 
these societies have not put emphasis on evangelism at this point.  
2. 1988–1990: Leaders of the MinJung church realized the lack of evangelical 
efforts, so they decided to put more emphasis on faith in Christ and educating 
Christians on social issues.  
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3. 1991–present: The MinJung church tried to grow as a church by providing 
Bible study, prayer groups, and continuing education programs for the 
oppressed.
203
  
Following is the result of research on MinJung churches by the Institute of 
MinJung Theology from December 1993 to March 1994. Due to the lack of original 
resources, these results were extracted from MinJung Theology: Toward the Second 
Religious Reformation.  
Demographic Information of the MinJung Church 
The number of MinJung churches in 1988 was 63, and it was increased to 114 in 
1992. Then it declined to 99 in 1994. Among 99 churches, 68 churches responded to this 
research.
204
 Of these, 45 percent were located near factory plants, 25 percent in poor 
communities, and 25 percent in residential areas. Only 29.4 percent had their own church 
buildings; 73.6 percent were receiving financial support from different organizations.
205
 
Among the 68 MinJung churches 70.6 percent had memberships of fewer than 40, and 
94.1 percent had average attendances under 40.  
 
Age, Education, and Income of Members of the MinJung Church 
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More than 95 percent of the members were between twenty and thirty years old 
(considered young adults); 41.2 percent were high school graduates and 44.9 percent 
were college graduates. In spite of the fact that members of the MinJung church were 
highly educated, 66.5 percent of them earned below the average income in Korean 
society at the time of the survey.
206
  
 
Mission of the MinJung Church 
Social programs of these churches include afternoon school, nurseries, continuing 
education for women and mothers, night school, counseling centers, free clinics, libraries, 
continuing education for the elderly, credit unions, and bazaars. These are programs that 
MinJung churches initiated and established, and other churches have started to provide 
these programs since then.
207
 KAUM clergywomen interviewees also demonstrated in 
their interviews that they consider education for laity seriously in every aspect of their 
ministry.  
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The Task of the MinJung Church 
Among the laity, 93.6 percent said that they were proud to be members of 
MinJung churches, and more than 80 percent expressed satisfaction with their churches. 
Laity defined the future task of the MinJung church as (1) church growth (74.3 percent), 
(2) visitation and pastoral care (24.4 percent), and (3) worship and sermons (13.3 
percent).
208
 It was interesting that only 17.6 percent of laity wanted their clergy to be 
involved in social justice issues, when 86.8 percent of them agreed that it was important 
for clergy to be aware of social justice issues. Close to 90 percent of MinJung church 
clergy responded that even though MinJung theology has been inspirational to their 
ministries, it should integrate more traditional theology into the topics of: (1) individual 
salvation, (2) God being a subject of our faith, (3) Christology, (4) sin, and (5) 
ecclesiology.
209
 This shows that the MinJung church of the 1990s had evolved from the 
societies of the MinJung movement in the 1970s that led social transformation, to a 
church that pays more attention to mission and evangelism.  
 
The Role of MinJung in MinJung Ecclesiology 
Among the laity respondents, 86.6 percent answered that the role of MinJung 
would be as important as Jesus in the life of the church and for transformation of 
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society.
210
 MinJung theologian ByungMoo Ann claims that Jesus is the MinJung. Jesus 
led a MinJung movement in Israel, and God saved MinJung through the movement. 
Therefore, members of the MinJung church understand that ―MinJung is the Messiah.‖ 
Put a different way, salvation is the work of MinJung and Jesus, collaborative in 
partnership; from this perspective Jesus is the historical Messiah of MinJung, who led a 
movement of salvation. Those who are not MinJung will be saved by participating in a 
movement with MinJung. MinJung soteriology challenges traditional soteriology, which 
claims that Jesus is the Messiah, and believers are saved only by faith through grace.
211
  
TaeSoo Im identifies three reasons for the decline of the MinJung church: (1) lack 
of financial support, (2) lack of theological interpretation of Scripture, and (3) weak 
doctrinal foundation as a theology. He also believes that the MinJung church is going 
through a transitional period because the leaders of the MinJung movement are having to 
adjust themselves as ecclesial leaders, not just social workers with Christian faith. This 
transitional time demands change to MinJung theology.  
MinJung theology‘s starting point was challenging Western theology and 
establishing an indigenous church that could provide vision for Korean society and its 
people in their own context. One of the contributions of the MinJung church is their 
impact on the established Korean mainline churches. They have changed in the last 
twenty years because MinJung theology challenged them to be more involved in political 
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and social justice for people. However, MinJung theology has not been paying attention 
for the last twenty years in terms of their members‘ spiritual and personal Christian 
formation, which Im argues is the crucial reason for the decline of the MinJung church. 
He believes that only the balance between spirituality based on strong theological 
foundation and Christians‘ social responsibility can provide sound ecclesiology. A few of 
the KAUM clergywomen interviewees responded to the question about their hopes for 
the Church from a similar perspective. They claimed that for so many years the UMC has 
worked for social justice without nurturing the spirituality of Christians. One of them 
said, ―There should be a new spiritual movement [in the Church].‖ 
To review, these three theological/ecclesiological frames—Wesleyan, YeoSung, 
and MinJung—will provide the theoretical background for my interpretation of and 
engagement with the reported self-understanding and experiences of the KAUM 
clergywomen. While each of these theoretical frames will be examined with reference to 
ecclesiological questions that bear on the experience of KAUM clergywomen, I will also 
rely on Elisabeth Schüssler Fiorenza, Rita Nakashima Brock, and Robert Hill for the 
theological, cultural, and ethical implications of the interviewees‘ experiences for the 
church. This will provide guidance to the questions, ―What does it mean to be a church in 
the midst of unavoidable theological and cultural convergence in a global context?‖ and 
―How does the church keep its theological integrity and ethical commitment as it is 
challenged by such vast diversity?‖ 
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Cultural Contexts and Concepts 
Korean Women v. Korean American Women 
One‘s social status is a social construction resulting from his or her social-cultural 
setting.
212
 Korean immigrant women adjust themselves in a new socio-multicultural 
context in North America by searching for their rights, benefits, and privileges of equal 
authority between Koreanness and Americanness.  As social agents they negotiate 
between social systems, kinship-based Korean community and individualistic majority 
and minority American communities. As cultural agents they negotiate between the 
lifestyle of a traditional Hyun Mo Yang Chu and that of a contemporary working woman. 
As religious agents they also navigate between two ideologies: Confucianism and 
Christianity. This adjustment process triggers self-awareness and constructs identity 
formation of Korean American women.   
The process of self-conscientization happens in four stages, according to Young I 
Song:
213
 First, Korean American women go through cultural awareness. They recognize 
the problem with androcentric, patriarchal, and kyriarchal social and cultural structures. 
In this stage Korean American women still see themselves through internalized public 
discourse on Korean women‘s roles and potential as individuals. They see themselves as 
submissive and meek within American culture. Yet they struggle with feelings of 
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inferiority and powerlessness that can further give them a sense of worthlessness in a 
multicultural society as ethnic minority political agents, what Song calls a ―self-defeating 
perception‖—a feeling of anomie, isolation, and despair.214  
In the second stage, Korean American women start to question their public 
assumptions about themselves in terms of structural positions. They feel tricked or fooled 
by Korean and American societies, yet are unable to identify the source of the feeling of 
discordance. One interviewee said, ―After I came to America, one day I went to my 
children‘s school. I realized that all the teachers were women. I thought I learned that 
women should stay home. Then I wondered why there are not women in the pulpit.‖  
In the third stage, Korean American women seek to express their anger by seeking 
solidarity with other women, for instance, involving themselves in a women‘s movement. 
Korean American women‘s responses to the feminist movement are similar to those of 
African, Mexican, and Native American women. The overall concern is for the welfare of 
the whole community, including their men, since both genders are suffering from a 
variety of social and economic inequalities in American society as an ethnic minority 
group.
215
 The cross-gender racial/ethnic solidarity is emphasized within the 
community.
216
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In the fourth and final stage, Korean American women seek to respond to this 
process of self-consciousness with concrete action for change and self-fulfillment. The 
presentation of alternative views is crucial to helping Korean American women make 
conscious choices for their lives. They start to select alternatives and make choices on a 
personal level, even though they still may not realize that they can contribute to society. 
Young I. Song called this process a ―women-centered perspective.‖217 The primary 
intention of a women-centered perspective is ―to make women visible first and foremost 
as individual human beings.‖218 Korean American women struggle to define themselves 
as cultural, political, social, and religious agents by putting themselves in the center of 
their own lives rather than putting their husbands or children in the center. In this stage, 
most Korean American women feel competent in both cultures and are ready to create a 
new identity for themselves. They clearly understand the oppressive character of 
Confucianism in their culture; bicultural perspective develops in this stage. At the same 
time they become proud of ―who they are‖ as Korean women and their heritage. Now 
Korean American women can seek to change kyriarchal social structures in Korea and 
North America.  
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Luke I. Kim and Grace S. Kim developed a chart that shows the differences 
between Korean American cultural values and American cultural values.
219
 This chart, 
presented on the next page as Table 1, helps us understand what cultural norms Korean 
American women need to negotiate between two diverse cultures. 
Table 1 
   Korean Traditional Values    American Mainstream Values  
Family Relations 
Family-oriented    Individual-oriented 
Interdependence    Independence and autonomy 
Respect for parents and elders    Horizontal, democratic structure 
Family loyalty and filial piety    Depends on the family and individual 
Duty, obedience, acceptance    Freedom of choice, independence 
Family discipline via shame/punishments School/other agency discipline 
Life Philosophy 
Family/kinship bonds, collectivism   Individualism, fulfilling one‘s potential 
Success through self-discipline and will  Pragmatism, fulfilling one‘s potential 
Sense of stoicism and fatalism    Sense of optimism and opportunism 
Reciprocity and obligation    Avoidance of obligation (―going Dutch‖) 
Status consciousness and face-saving  Self-realization; do your own thing 
Living in harmony with nature    Control and conquer nature 
 
  Communication Style 
Subtle, nonverbal body language   Emphasis on verbal language 
Control of feelings    Free expression of feelings 
Flowery, indirect expression    Direct , explicit expression 
No eye-to eye contact    Eye contact important 
Honorific language    Equality in language 
Self-effacing    Self-promoting 
No hugging or kissing in public   Hugging and kissing in public 
 
 
 
 
                                                 
219
 Luke I. Kim and Grace S. Kim. ―Searching for and Defining a Korean American Identity in a 
Multicultural Society,‖ in ibid., 123. 
137 
 
Theological analysis of Korean American women‘s self-construction 
Korean Church and Korean women 
How did the Korean Church use the bible to define public discourse on women‘s 
structural position? The Korean Church‘s doctrinal-revelatory interpretation of the 
Bible
220
 confirms the cultural and social location of women in the patriarchal cultural 
context rather than liberating them from their cultural bondage. This oppressive role of 
the church upon Korean women robs them of the conscientization of their cultural and 
social identity so that even many Korean women do not recognize this oppressive power 
in their own culture. Uncritical acceptance of the scientific-factual paradigm of 
hermeneutics
221
 led the Korean Church to be a Western-oriented, elite assembly that 
represents Westernized high culture, which excludes women from the center of church 
leadership.  
 
The United Methodist Church and the Korean American context 
To recognize the social and cultural location of Korean American UM 
clergywomen, it is important to know and understand Korean immigration history. The 
influx of Korean immigrants that began in 1903 ultimately resulted in the Immigration 
and Nationality Act of 1965.  Immigration exclusion acts and naturalization laws with 
regard to Koreans and Japanese people in 1924 defined them as culturally and racially 
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―other‖ in America.222 I will also review materials related to the history of Korean 
American women in the United Methodist Church. There are more than 297 Korean 
American United Methodist congregations, with a total of 100,000 members as of 
2006.
223
  
The Korean American immigration history and the UMC. Koreans have a unique 
ethnic and linguistic homogeneity since the Korean culture is a kinship-based community 
due to the influence of the filial tradition of Confucianism.
224
 These cultural traits 
contributed to the development of kinship-oriented social relations that ensure a close 
networking of Koreans as immigrants in America. Korean American churches in America 
operate basically on a kinship cultural frame. The church is often the center of the Korean 
American community and provides not only a refuge from racial, social, and cultural 
struggles but also spiritual and educational development. Korean American churches 
generate a sense of ethnic solidarity among immigrants by reinforcing ethnic identity.
225
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The establishment of the Korean United Methodist Church is an example of this cohesive 
nature of Korean American Christians and their networking. 
Approximately 102 men, women, and children left Inchon, Korea, 86 of whom 
landed in Honolulu, Hawaii, on January 12, 1903. About one-third of them were 
members of the Naeri Korean Methodist Church.
226
 They came as laborers in the 
sugarcane fields in Hawaii, but at the same time they were seeking independence from 
Japanese colonization politically. They started to gather as a Christian community in 
small-group gatherings, and Inchon Naeri Methodist Church sent Rev. Soon Hwa Hong, 
a missionary pastor, to minister among them. With the support of the Methodist 
Episcopal Church, Koreans established the first Korean-speaking Methodist church in 
Honolulu in November 1903. Now, after more than a century, this congregation has 
grown and is known as Christ United Methodist Church, one of the largest Korean-
speaking UM churches in the California-Pacific Annual Conference. 
In the 1950s, thousands of Koreans fled from the Korean War and came to 
America seeking peace and security. Since 1965, with the Immigration and 
Naturalization Act,
227
 many Koreans have moved to America for educational and 
economic opportunities. Koreans have thrived in America through strong family ties, 
religious fervor, and hard work. As a result, Korean immigration has contributed to 
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businesses, churches, and academic communities in America.
228
 In September 2002, the 
United States Congress adopted House Resolution 297, which recommended that the U.S. 
recognize the achievements and contributions of Korean Americans. The United 
Methodist Church was urged to observe January 12, 2003, as Centennial Sunday for 
Korean American Ministries, honoring the arrival of the first Korean Christians in Hawaii 
in 1903. The theme of the celebration was ―To Remember the Past, Celebrate the Present, 
and Envision the Future.‖229  
Korean American leadership development within the UMC. Since its beginning in 
1903, the Korean American United Methodist Church community has grown to more 
than 420 congregations with 100,000 members. More than 540 Korean American clergy, 
including more than 100 women, serve in Korean-speaking and cross-racial 
appointments, as well as in the church‘s boards and agencies.230 As of 2000, 95 percent of 
all Korean American clergy were born in Korea, and 41 percent of them were ordained in 
the Korean Methodist Church. The United Methodist Church appointed 18 Korean 
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American mission superintendents (all males) in five jurisdictions in 1984. The UMC 
elected three Korean American male bishops as of July 2004, and two female Korean 
American women district superintendents were appointed for the first time in 2006, and 
another in July 2008. The 2000 General Conference approved $2.83 million for the work 
of supporting Korean American ministries. Three ministry areas became the foundation 
for mission goals of the Korean United Methodist Church in the twenty-first century:
231
 
Leadership development: Nurture servant leadership for both laity and 
clergy. Foster better understanding of the structure of The United Methodist 
Church and the connectional relationships including education of United 
Methodist polity and history. Train cross-cultural communication skills. 
Ministries to the next generation: Develop strategies to include bilingual 
or English speaking younger Korean Americans.  
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 The Korean United Methodist Council was organized in January 2005. The council also set six 
goals: 
  
1. Implement an effective servant-leadership formation strategy and program for clergy, 
professional staff, and lay leaders for first and next generations. Emphasis will be on spiritual 
servant-leadership formation, the United Methodist connection, community outreach and justice 
ministry, mission interpretation, intergenerational partnership, and cross-cultural communication.  
2.  Emphasize a leadership formation program and integration plan for Korean American 
clergywomen, focusing on ministry in Korean congregations as well as the overall United 
Methodist Church.  
3. Strengthen existing next-generation congregations and campus ministries, and establish 15 
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4. Implement a strategy to recruit next-generation men and women for training and ordination 
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5. Help existing Korean American mission congregations become self-sufficient, strengthen 
chartered Korean United Methodist churches, and establish 15 new Korean congregations.  
6. Expand culturally relevant resource materials and national data on Korean American United 
Methodist churches and mission.  
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Mission congregations: Congregational development focusing on new 
Korean-language ministries, nurturing existing Korean United Methodist churches 
and Korean mission congregations.
232
 
As noted earlier, Korean Americans grew as ecclesial leaders within the UMC, 
bringing with them a rich Christian heritage that is indigenous to Korean culture with 
denominational support.
233
 Bishop HeeSoo Jung identified four critical contributions that 
the Korean United Methodist Church can offer to the denomination: excellence in 
hospitality, a class-meeting model for discipleship, passion for prayer life, and missional 
zeal.
234
 However, the Korean American United Methodist community has experienced 
tensions within its members over such issues as the role of clergywomen, the role of the 
laity, the need to develop either Korean-language resources or bilingual and English-
language resources, and the need to develop leaders who can minister effectively to the 
next generation of Korean Americans. From my perspective all of these issues are due to 
the process of negotiation between two cultures—American and Korean. It is urgent not 
only for Korean Americans to define who they are in religious, social, cultural, and 
political terms, but also for the United Methodist Church to listen to their stories so the 
Church may learn the source of their ambiguity in the midst of its own connectional 
structure.  
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The Korean United Methodist Church and Korean American women 
The main question of this chapter was ―How does KAUMC history affect Korean 
American clergywomen‘s experiences of the Church?‖ The Korean United Methodist 
Church is still a deeply gendered and racially/ethnically conditioned organization, where 
patriarchal cultural ideology tends to be reinforced, legitimized, and maintained with 
religious fervor. Some Korean immigrant men have become active in the church because 
they identify themselves with its patriarchal structure, but a strong sense of male 
domination and control is reduced in their American life with women‘s liberation.235 Yet, 
in spite of overrepresentation of Korean American women in church attendance,
236
 the 
Korean American churches still affirm the cultural and social location of women, who are 
responsible for the filial piety, the continuity of the family name, and ancestor worship. 
Women‘s invisibility is considered a Confucian virtue and a Christian virtue of humility. 
When they lived in Korea, women were not encouraged to work. Similarly, they are not 
encouraged to be in visible leadership positions, yet they are expected to dedicate their 
lives to the church.  
This understanding of Korean women‘s social and cultural location within the 
Korean UMC, which is obliged from Confucian cultural patterns, robs Korean Americans 
of the opportunity of conscientization about the gender-inclusive nature of God. Many 
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female laity from within the Korean American community do not recognize that they are 
operating out of this Confucian understanding of women‘s social and cultural location, so 
they accept limitations on women‘s leadership in the church as a way of life. This is in 
addition to the racial/ethnic discrimination, status inconsistency, and role conflict they 
experience in the American context in general. 
 
The National Association of Korean American United Methodist Clergywomen 
In spite of pressure to stay in a cultural location, Korean American women have 
not only become visible within the domestic realm of the church, such as in the kitchen 
and the nursery, but they have also become ordained ministers of the United Methodist 
Church. The Reverend Colleen Kyung Seen Chun reminds us that Korean women‘s 
ministry started with the ―picture brides,‖ women who agreed to come from Korea to 
marry Korean immigrants. They were a strong influence on the first churches.
237
 Rev. 
Chun became the first Korean American woman consecrated as deacon in 1979 in the 
California-Pacific Annual Conference.  
 
Formation period (1985–1990). The National Association of Korean American 
United Methodist Clergywomen was established in 1985 and sponsored by the General 
Board of Higher Education and Ministry (GBHEM), with two clergywomen and a few 
seminary students. Assisting with the launch of this organization was a Korean 
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clergyman, the Reverend Young June Choi, who was a director at GBHEM. The first 
association meeting was held in September 1985 in LA. The goals for establishing the 
association were, first, forming a network among Korean -American clergywomen; 
second, discussing challenges that Korean American clergywomen face; and third, 
creating a directory of Korean American women candidates for ordained ministry and 
nurturing them.
238
 One extraordinary story is that a clergywoman, WonHwa Yoo, was 
ordained with her son in 1987. Rev. Yoo started her MDiv degree at the age of fifty-
seven at the Boston University School of Theology. Since 1988 the National Association 
of Korean American United Methodist Clergywomen has started to discuss supporting 
1.5-generation Korean American women candidates for ordained ministry within the 
UMC. The association came up with a mission statement in 1988 and started to publish 
the newsletter in 1989. The first gathering of Asian UM clergywomen was held in 1989 
in Hawaii, and thirteen Korean American clergywomen participated in the event, among 
thirty participants. Korean American clergywomen took several leadership roles in this 
meeting. Rev. HaeSik Oh became the first Korean American clergywoman who was 
appointed to a general agency, the United Methodist Publishing House in 1989.
239
 By 
1990 there were twenty-two ordained Korean American clergywomen and eighteen 
candidates for ordained ministry. This particular gathering provided a foundation for 
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sharing experiences and exchanging leadership styles between Korean Methodist 
clergywomen and UM Korean American clergywomen. The themes of the Association 
gatherings from 1985 to 1990 were ―New Prophetess in a New Era‖ (1985), ―Task of the 
National Association of Korean American United Methodist Clergywomen‖ (1986), ―The 
Road of Discipleship‖ (1987), ―Cultural Differences between Western and Eastern and 
Challenges in Ministry‖ (1988), ―Love and Justice‖ (1989), and ―Claiming and 
Reclaiming Our Identity‖ (1990).240 These themes represent the formation period of the 
Association seeking solidarity and a place for Korean American clergywomen within the 
United Methodist Church by identity formation. 
 
Development period (1991–1994). Between 1991 and 1994 the Association 
focused on three areas: leadership exchange between Korean Methodist clergywomen 
and Korean American UM clergywomen, exploration of leadership styles, and working 
with the National Korean United Methodist Association regarding creation of the Korean 
American Council within the UMC. In 1991 the Association invited twenty-three 
clergywomen from the Korean Methodist Church to participate in the United Methodist 
Clergywomen‘s Consultation in Chicago. This endeavor strengthened solidarity between 
Korean Methodist clergywomen and stimulated learning of each from the other in terms 
of leadership styles. The most heated debate during this time within Korean American 
UM community was about the formation of the Korean American Council. Korean 
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American clergywomen stated their opposition toward creating the Korean American 
National Council with six reasons: first, the danger of Korean male clergy domination of 
the Council; second, separation of Korean Americans from the mainstream by creating an 
ethnocentric organization; third, first generation of Korean American male clergy 
leadership; fourth, concern for appointments of Korean American clergy, which could be 
impacted by the Council; fifth, the lack of involvement or consideration of Korean 
American clergywomen and those who are serving cross-racial and cross-cultural 
appointments; and sixth, the need for upholding the denominational commitment to 
inclusiveness.
241
 
Now there are 131 United Methodist clergywomen, and the number of Korean 
American women seminarians in the United States is increasing. Most UM clergywomen 
serve cross-racial and cross-cultural appointments, and ten of them are serving Korean 
congregations, while two women are serving in seminaries and only two are serving at 
general agencies.  
The Korean United Methodist Church can play a crucial role in empowering 
Korean American women by being a focal point of cultural negotiation between their 
adjustment to a new cultural identity and their previously held Confucian ethical and 
moral norms.
242
 Sociologist Jung Ha Kim is quite sure about this possibility since she 
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observed that Korean churches have played a role in ―ensuring a sense of personal worth 
and group identity‖ of ―desocialized people‖ through healing and caring ministry.243 The 
lack of theological reflection on Korean women‘s social and cultural location caused the 
MinJung theology that asserted inclusion of all people within the Church, yet excluded or 
overlooked the inclusion of Korean women who constitute a larger part of the MinJung. 
The dialogue between Korean American women and the Korean United Methodist 
Church will allow openness for change and adjustment between the Korean American 
UM Church and Korean American women.  
                                                 
243
 Ibid., 14. 
 149 
CHAPTER FOUR 
UNIQUE CONTRIBUTIONS OF KAUM CLERGYWOMEN 
 
In this section I will respond to four main questions that provided the foundation 
of this study in an attempt to integrate (1) my research data; (2) Wesleyan theology, 
theology of YeoSung, and MinJung theology; and (3) ethical and intercultural issues 
related to ecclesiology in a global context. A brief summary of each of the theological 
conversation partners follows. 
Some common themes that surfaced among the respondents‘ respective 
understandings of their call to participate in the Church as clergywomen were their 
practices of being ―bridge builders,‖ ―strong nurturers,‖ ―highly committed educators,‖ 
―wounded healers,‖ ―stereotype breakers,‖ ―persistent seekers to fulfill their call,‖ and 
―respondents of current issues from a theological perspective.‖ These are particular 
practices of faith that the respondents understood as their unique contributions to the 
Church in a multifaceted, global context. I noticed that their leadership styles are more 
action oriented, with intentional openness to otherness because of their experiences as 
women and being racial-ethnic.
1
 Naturally, it was evident that they play the role of 
expanding space for others as leaders of the Church that inaugurates ―interstitial 
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Native American, Pacific Islanders, and white. However, the term is often used to abbreviate ―racial and 
ethnic minority,‖ in which case it generally describes all these groups except white people‖ (The 
Commission on Religion and Race of the United Methodist Church, Glossary of Terms,‖ 
http://www.gcorr.org/site/c.mwKWJ9NTJtF/b.4210753/k.A670/Glossary_of_Terms.htm). 
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integrity‖2 in the midst of diversity in the United Methodist denomination. Their journey 
to ordination has proven to be a way of practicing their faith in an effort to fulfill their 
call to ministry as women, especially as Korean American women.  
 
Practice of Being Bridge Builders Who Inaugurate “Interstitial Integrity” 
How do KAUM clergywomen understand their call to participate in and 
contribute to the Church? One of the characteristics of the interviewees‘ practices of faith 
was the bringing together of Eastern and Western perspectives not only in the formation 
of their own identity as Korean American women, but also in their ministry. By doing so, 
they demonstrated an inclusive leadership style with cross-cultural competency and 
sensitivity that represents being bridge builders who not only bring diverse people 
together based on Christian faith, but also connect people to God. Forty-five percent of 
the interviewees specifically mentioned that they are playing the role of ―bridge 
builders.‖  
An intense and sometimes contentious debate has developed around the identity 
formation of the Christian church within a culturally and religiously pluralistic context. 
The church has been under pressure to negotiate the interpretations of the gospel with 
social and cultural diversity. However, it has not been successful in providing a space 
where discussions on racism, sexism, colonialism, and economic exploitation can furnish 
a connection among people who live in a different reality. The concept of ―interstitial 
                                                 
2
 See chapter 3, note 144.  
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integrity‖ from Rita Nakashima Brock appeals to a need for the church to fulfill its role of 
bringing people together in the midst of varied multifaceted perspectives, ideas, and 
religious preferences. According to Brock, who is a Japanese Peruvian theologian, 
interstitial integrity represents Asian American women‘s image of self-construction that 
refers to the constant conscientization of self by embracing ―both-and‖ fluidity of a 
pluralistic culture, maintaining a strong sense of self at the same time.
3
 One interviewee 
said, ―The church needs to be like a lighthouse anchoring the world that attracts a 
community of diverse people.‖  
 
Bridge Builders by Living Faith 
The Methodist movement itself represents a church attempting to live as ―bridge 
builders,‖ bringing people together through the Word of God. Wesley believed that the 
church is a community of faithful Christians who are conscientious about living out their 
faith.
4
 Possessing living faith was essential in the formation of a visible church. For 
Wesley, living faith should be expressed in and through various spiritual practices, such 
as Bible study, prayer, fasting, and the Lord‘s Supper.5 Likewise, the living faith of the 
                                                 
3
 Brock, ―Cooking without Recipes: Interstitial Integrity,‖ in Brock et al., Off the Menu, 126.  
4
 John Wesley interpreted the phrase ―a congregation of faithful men‖ from an Anglican definition 
of the church (The Anglican Article of religion, XIX) as ―men endued with living faith,‖ as we saw in an 
earlier chapter. ―The visible church of Christ is a congregation of faithful men in which the pure Word of 
God is preached, and the Sacraments be duly administered‖ (The Book of Discipline–2008, Article XIII, 
62). 
5
 Gwang Seok Oh, John Wesley‘s Ecclesiology: A Study in Its Sources and Development (Lanham, 
MD: Scarecrow Press, Inc., 2008), 318. 
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respondents is manifested through personal worship, regular spiritual retreats, and 
spending time with a spiritual director. They also developed personal virtues, such as 
―patience,‖ ―remembering who they are,‖ and ―letting go,‖ that are significant 
characteristics of being bridge builders. The interviewees mentioned that their practice of 
faith—living faith—developed their character as stronger and resilient Christian leaders 
who can empathize with the sufferings of others and initiate a space for interstitial 
integrity available among diverse community members.  
According to Randy Maddox (1994), Wesley‘s way of measuring living faith is 
based on a crucial connection between theological reflections and Christian practices. 
Enhancement of a dialectical relationship between the Word of God and Christian 
practice is John Wesley‘s formula for discipleship formation, which is expressed as 
sanctification in his theology. According to Wesley, ―None that is dead to God can be a 
member of his Church.‖6 Therefore, for Wesley, faith is a personal and corporate living 
response to Christ, leading to the imitation of Jesus‘ life.7 In other words, the grace of 
Christ empowers the believer to live a new, transformed life in conformity with Christ. 
This is Wesley‘s concept of ―practical divinity.‖8 Practical divinity is a way of pursuing a 
life of holiness. Wesley‘s holiness means ―a renewal of soul in the image of God‖ by 
                                                 
6
 Outler, John Wesley, 316. 
7
 The Works of John Wesley, Jackson Edition CD-Rom, vol. 12, 151.  
8
 Thomas A. Langford, ―John Wesley and Theological Method,‖ in Rethinking Wesley‘s Theology 
for Contemporary Methodism, eds. Randy L. Maddox and Theodore Runyon (Nashville: Kingswood Books, 
1998), 35. 
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practicing ―a complex habit of lowliness, meekness, purity, faith, hope, and love of God 
and man.‖9 A living faith is embodied in a living response expressed through holiness of 
life. Wesley was clear that individual holiness of life is crucial to the formation of the 
church‘s visible holiness. As mentioned previously, one of the interviewees expressed 
this view about a close relationship between a Christian and a visible church from a 
Confucian understanding by saying that ―when a person is a healthy Christian, the church 
becomes a healthy church. When this happens, the church becomes a light for the world.‖ 
Her insight reflects the Confucian understanding of the importance of balance and 
wholeness of human community based on relationality that begins at home and extends to 
community, society, the nation, and to the world. Because of this Confucian and 
Wesleyan influence on their faith, the respondents demonstrated that they understand the 
importance of nurturing individual members of the church. Living faith is the source of 
Christians‘ dispositions and acts of love for God and others.10  
For Wesley, what makes faith a ―living‖ faith is social and contextual 
consciousness, expressed through a life of holiness, that brings diverse people together, 
closer to God as disciples of Christ. The majority of Korean clergywomen interviewees 
used action words, such as ―living example,‖ ―witness,‖ ―live through the love of God,‖ 
and ―do theology‖ to express their understanding of nurturing discipleship, which they 
emphasized as one of the most important purposes of the church. Their emphasis on 
                                                 
 
9
 The Works of John Wesley, Jackson Edition CD-Rom, vol. 1, 178. 
10
 Maddox, in Langford, Rethinking Wesley‘s Theology, 175. 
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practicing faith underscores Wesley‘s assertions about ―living faith.‖ One interviewee‘s 
response, which was quoted in chapter 2, reflects her understanding of Wesley‘s practical 
divinity. She emphasized that Christians who are equipped with scripture and doctrine 
should ―go out and actually do good in society, promoting justice and mercy.‖11 Another 
asserted that ―if the church cannot address current issues that people are dealing with in 
the current time, then it cannot be a church.‖ To be a bridge builder between God and 
God‘s people, a living church constantly reminds the world, through the narratives of 
Jesus, that God cares about human sufferings. This social consciousness that appreciates 
human experiences enables the church to provide a space for interstitial integrity that 
brings people closer to each other. For example, the respondents were convinced that 
they could play the role of bridge builders by ―sharing God‘s hospitality, providing hope 
and demonstrating compassion‖ to people, especially to the marginalized, because of 
their experiences as racial-ethnic women. It was obvious that these women are very 
conscientious about issues of the oppressed and the disadvantaged because of their own 
experiences of marginalization. Likewise, the Methodist movement was an evidence of 
Wesley‘s living faith that was expressed in practical divinity as he responded to the social, 
ethical, economic, and religious concerns of England in the mid-eighteenth century. 
Wesley‘s consideration of social context and social issues is what makes him a model for 
any practical theologian. His concept of sanctification provides support for critical 
                                                 
11
 To measure living faith, Wesley created the General Rules of the United Societies in 1743. 
Christian discipleship assumes accountability to the faith community ―by doing no harm, by doing good, 
and by attending all the ordinances of God‖ (Outler, John Wesley, 177–80). 
155 
 
theological interpretation of social and ethical context related to the church. Marjorie 
Suchocki affirms also that sanctification is the focal point of Christian spiritual 
formation.
12
  
 
Bridge Builders by Preaching the Word of God 
For Wesley, word and sacraments are means of grace, and they are equally 
important for the formation of a church. Wesley was convinced that preaching ―the pure 
Word of God‖ facilitates the formation of ―the visible church of Christ‖ by sustaining, 
refreshing, strengthening, and increasing spiritual life. Albert C. Outler called Wesley‘s 
understanding of preaching ―evangelical preaching.‖13 Wesley said, ―This is the scriptural 
way, the Methodist way, the true way‖ to preach; that is, ―preaching the gospel—
preaching the love of God‖ and ―preaching the law—sustains and increases spiritual life 
in true believers both at once, or both in one.‖14 Likewise, proclaiming the unconditional 
love of God and God‘s grace for all people is one of the main themes that the 
interviewees like to preach about. Preaching nourishes and strengthens the soul by 
teaching Christians how to walk in Christ in everyday life.
15
 Wesley believed that 
preaching the Word of God ―begets faith‖ in true believers that teaches and guides them 
                                                 
12
 Marjorie Hewitt Suchocki, ―Coming Home: Wesley, Whitehead, and Women,‖ in Thy Nature 
and Thy Name Is Love: Wesleyan and Process Theologies in Dialogue, ed. Bryan P. Stone and Thomas Jay 
Oord (Nashville, TN: Kingswood Books, 2001), 58. 
13
 Outler, John Wesley, 312, 232. 
14
 Ibid., 232–37. 
15
 Ibid., 233. 
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to live in holiness of life as disciples of Christ.
16
 In other words, preaching is a tool for 
inaugurating a space for interstitial integrity within a Christian community by initiating 
theological reflection among Christians. One interviewee saw preaching as a way of 
―calling people back to God.‖  
According to Gwang Seok Oh, preaching is a pivotal area in which Wesley‘s 
pragmatism was expressed as he responded to the context of the time. Likewise, the 
KAUM clergywomen interviewees expressed that they like to preach to empower 
Christians to respond to current issues. They use preaching time to challenge Christians 
to practice their faith in their lives by ―analyzing scripture,‖ ―nurturing spirituality,‖ 
―conveying information,‖ and ―studying the Bible.‖ The respondents were playing the 
role of bridge builders between Christians in the pew and the rest of the world by 
focusing especially on social justice and Christian identity issues, such as who we are 
before God and who we are in relation to others. In so doing, their preaching would 
provide a space for theological reflection among Christians to inspire them to practice 
hope, grace, and unconditional love for all people. For these KAUM clergywomen, 
preaching the Word of God is the time for challenging Christians to be bridge builders 
themselves by making a difference and living out the commandment of Jesus Christ.  
Inclusion of women in leadership, evangelical preaching using plain language, 
and open field preaching are some examples of the Methodist movement‘s attempts to 
―build bridges.‖ Some interviewees expressed appreciation to John Wesley for his 
                                                 
16
 Ibid., 232.  
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theological openness, which ultimately granted women the right to preach. By doing so 
he became a bridge builder between what would later be described as malestream 
theology and feminist theology. A few of them said that were they not ordained, people 
may not listen to them as racial-ethnic women in the American context.  
John Wesley‘s motto ―plain truth for plain people‖ especially evinces his 
understanding of the importance of the church‘s role of connecting different people to 
God and with one another. Wesley believed that an ideal Methodist preacher must speak 
plain English.
17
 So he started open field preaching, employed lay preachers, and allowed 
female preaching.
18
 Obviously Wesley was bringing people together through these 
innovative Christian practices. These three new initiatives had not been a part of the 
practices of the Church of England, and Wesley took a risk in responding to people‘s 
needs as an expression of his living faith.
19
 It was intriguing to learn about how some of 
                                                 
17
 Paul W. Chilcote, John Wesley and the Women Preachers of Early Methodism (Metuchecn, NJ: 
Scarecrow Press, 1991), 47.  
18
 Wesley appointed women as class leaders as early as 1739 and allowed Sarah Crosby to preach 
in class meetings according to particular circumstances (Jackson, The Works of John Wesley, vol. 12, 353–
57). Wesley recognized that women outnumbered men in societies. Sometimes women had to facilitate 
societies due to the lack of male leaders. As they led societies, women would cross the boundary between 
exhorter and preacher. Influenced by his mother, Susanna, Wesley acknowledged that women were created 
in the image of God and accepted their calling to ministry in spite of his belief that women should not be 
given authority over men (Jackson, The Works of John Wesley, vol. 11, 49, 101). Even though Wesley did 
not allow women to preach officially until late in his life, he allowed women to visit the sick, to pray, to be 
exhorters, to be leaders in bands and classes, and to initiate societies (Gwang Seok Oh, John Wesley‘s 
Ecclesiology, 208–11). In 1771, Wesley admitted that some women possess an ―extraordinary call,‖ and he 
accepted that there should be a few exceptions for women to speak in public (Maddox, in Langford, 
Rethinking Wesley‘s Theology, 135). In 1787, four years before he died, Wesley finally gave official 
authorization to Sarah Mallet to preach (Chilcote, John Wesley and the Women Preachers of Early 
Methodism, 195). 
19
 This coincides with what Rebecca S. Chopp said about Christian practices. See footnote 8 in 
chapter 1. 
 
158 
 
the interviewees who speak English as a second language struggle because of their lack 
of ability to use English expressions when they preach. However, Wesley was convinced 
that preaching should be done with plain English so plain people would be able to 
understand God‘s intention for their lives. This should be comforting to these 
clergywomen.  
 
Practice of Being Strong Nurturers 
Because they were raised under the influence of one of the Confucian cultural 
operating principles in Korean culture, Hyun Mo Yang Chu—understanding women as 
nurturers in a family context—many of the respondents believe that they are called to be 
―strong nurturers‖ in the Church. Cultural operating principles are a set of notions that 
are covertly expressed in a culture but that define the way a group of people operate and 
provide direction to those who share the same history, culture, and social values. There 
are four cultural operating principles based on Confucianism that impact the identity 
formation of Korean American women.  
Hyun Mo Yang Chu is traditional and the most virtuous image of a Korean woman. 
This image has historically justified sexism in Korean society. The phrase Hyun Mo Yang 
Chu literally means ―a sacrificial mother and a submissive wife.‖ Her fundamental role is 
to nurture her children and empower her husband by taking care of their every need. The 
Hyun Mo Yang Chu image defines women‘s social role as serving their fathers (before 
marriage), husbands (after marriage), and sons (after their husbands‘ deaths). This image 
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restricts a woman‘s role to a domestic world within the family structure, and her identity 
is defined by the male presence in her life. Therefore, those who are not married or whose 
husbands are deceased become social outcasts, since they do not have their men to define 
them. Without family, there is no place for a woman in society.  
The idea of Nam Jon Yu Bee represents the Confucian idea of women‘s inherent 
inferiority and social incompetence. Literally, Nam Jon Yu Bee means that men are royal 
subjects, and women are lower subjects. This idea denies the intellect of women and their 
rights to make decisions for their lives as human beings. The Nam Jon Yu Bee idea 
excludes women from gaining social status and access to education.  
A Korean name represents a person‘s social rank in the kinship-oriented social 
structure. One‘s name is an indicator of his or her birthplace (Bon Kwan), birth order 
(Hank Ryul), and birth status (Sung). In this naming structure, Korean women are 
excluded by not having to follow Hahk Ryul that sustains genealogy. Korean women are 
called not by their names in general; rather, they are called as wives of their husbands, 
mothers of their children, and grandmothers, or as inside-person (An Sa Rahm), house-
person (Jib Sa Rahm), or after the name of the resident house (Hong Jea Dong Yi Cee) if 
they are from a high-class YangBan family. Korean social structure was constructed in 
two major classes in the Chosun Dynasty (1392–1910): YangBan (ruling elite class) and 
ChunMin (uneducated servant class). This traditional way of ignoring women‘s names 
robs Korean women of social confidence and identity. Korean women are forced to find 
the meaning of their existence in Korean society through the lens of others, especially 
males in their lives such as husbands or sons. Therefore, marriage provides social 
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existence and status for Korean women, and being single is considered a deficiency. For 
example, one of the interviewees whose husband also was a clergy member mentioned 
how she was referred to as a pastor‘s wife rather than by her name or her status as a 
reverend.  
The kinship-based community was developed by keeping kin‘s last name, as we 
have just seen. This kinship-based community resulted from development of a monolithic 
culture and a homogeneous mentality. It also contributed to developing kinship-oriented 
social relations, creating societal and regional disintegration. Koreans are identified 
within a kinship-based framework of relations, not as individuals. This understanding 
was reflected in some of the interviewees‘ understanding of their sacramental role. For 
example, many of them considered the congregation as family members, and some of 
them saw their relationship to children during infant baptism as spiritual mothers. Family 
life is a personal cultivation and a base for hierarchical social order. This idea legitimized 
male authority in the family structure by demanding a woman‘s sacrifice, submission, 
obedience, and loyalty to the patriarchal authority. Familism denies a married woman‘s 
personal life. This is why one interviewee related her experiences of Han as a married 
woman. She is supposed to be sacrificing her life for the sake of cultivating her family‘s 
name by supporting her husband and nurturing their children because the family‘s 
reputation is crucial in designating a woman‘s social status. The individual‘s worth and 
dignity depend on the family background. Marrying into a good family as a woman 
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means security, success, and status; cultivating the right kind of family is the task of 
Hyun Mo Yang Chu.
20
  
With this, no doubt, in mind, 30 percent of them said that their most rewarding 
experiences involved seeing change for the better in the members of their congregation. 
The role of Hyun Mo Yang Chu is to focus on nurturing and empowering each individual 
member of the family so he/she (especially the male members) will perform to his/her 
best potential in society. It is no surprise, then, that 60 percent of the interviewees 
emphasized the importance of nurturing individual disciples who will go out to the world 
and represent Jesus Christ.  
One clergywoman expressed her understanding of an integral relationship of an 
individual Christian to society—a concept very similar to the Confucian ethics and 
philosophy of the relationship of an individual to the world—very well. She said, ―God 
works through individuals and community. First, an individual is the most important. A 
person should understand what God is calling him/her for. Then, the community working 
with a common purpose and vision is important.‖ A Confucian saying that explains the 
mutual relationship between an individual and the world is, ―When an individual is firmly 
grounded in knowing who he/she is, that individual will be able to tend the family, then 
will be able to influence the nation, and will be able to rule the world.‖ Another example 
of KA clergywomen being strong nurturers is the fact that 30 percent of the respondents 
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 El-Hannah Kim, ―The Social Reality of Korean American Women: Toward Crashing with the 
Confucian Ideology,‖ in Korean American Women: From Tradition to Modern Feminism, eds., Young I. 
Song and Ailee Moon (Connecticut and London: Praeger, 1998), 23–29. 
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expressed that when they served Holy Communion, they felt as though they were feeding 
their church family, as a hostess or a mother does. This shows their understanding of the 
church based on a filial relationship, which is another Confucian cultural operating 
principle in the Korean culture. 
For Wesley, the sacraments of Baptism and the Lord‘s Supper set the foundation 
of the cultural operating principles in a Christian community. Baptism (Matt. 28:19) and 
the Lord‘s Supper (Matt. 26:26–28) are the two most important Christian communal 
practices in Wesley‘s ecclesiology. They are the outward signs and visible means of 
grace that nourish the spirits of believers and nurture their discipleship.
21
 
 
Strong Nurturers by Administering Baptism 
Wesley believed that baptism is an initiatory sacrament that is ―proper sacrament, 
a sign, seal, pledge, and means of grace, perpetually obligatory on all Christians.‖22 For 
Wesley, baptism was one of the means of salvation.
23
 Through baptism Christians are 
incorporated into the new covenant of God, and they are admitted into the faith 
community.
24
 The gift of the Holy Spirit through baptism initiates an inward 
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 Maddox, in Langford, Rethinking Wesley‘s Theology, 135. 
22
 Jackson, The Works of John Wesley, vol. 10, 188. 
23
 Ibid., v. 6, 395.  
24
 Ibid., v. 6, 76. 
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transformation that leads to a new life that is the beginning point of sanctification.
25
 This 
understanding was evident to the KAUM clergywomen interviewees. They understood 
that their role in administering baptism was to be a representation of God, who initiates 
faith within people, by ―demonstrating God‘s unconditional grace and love in a visible 
way.‖ The clergy become ―God‘s symbolic meaning and a visible and vocal message for 
worshippers‖ about God‘s ―prevenient grace‖ that is both symbolized and mediated in 
baptism for Wesleyans.  
According to one interviewee, baptism is entrance into God‘s family, wherein a 
child should be nurtured by the members of the family as he or she grows in faith. As 
clergy, one woman sees herself as the initiator of that same nurturing process, whereby, 
once complete, the image of God is restored. Another clergywoman sees baptism as ―an 
official [public] proclamation‖ of her congregants‘ relationship with God. Still another 
believes that baptism is where her parishioners‘ personal faith is born, and that the 
covenant act of baptism leads them to ―responsible grace‖ throughout their lives.  
Randy Maddox is convinced that Wesley‘s concept of ―responsible grace‖ is the 
key to Wesley‘s theological activity.26 ―Responsible grace‖ enables Christians to live 
through justification toward a life of transformation. This is the concept of sanctification 
in Wesley‘s theology, that which leads to a maturing, gradual work in Christians, and 
                                                 
25
 Wesley emphasized an inward transformation through baptism: ―They speak of the new birth as 
an outward thing, as if it were no more than baptism . . . I believe it to be an inward thing; a change from 
inward wickedness to inward goodness‖ (ibid., v. 1, 225). 
26
 Maddox, in Langford, Rethinking Wesley‘s Theology. 
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baptism is an occasion for making a covenant to nurture a person in Christian faith as a 
member of the community of God. One respondent expressed her concern over the lack 
of commitment she saw from the faith community to nurture those who have been 
baptized. ―There is no follow-up,‖ she complained, adding that the church is ―not do[ing] 
well in supporting people to continue to be active as Christians.‖  
Respondents especially emphasized the importance of nurturing Christians when 
they talked about infant baptism.
27
 The cultural influence of Korean women being Hyun 
Mo Yang Chu upon the KAUM clergywomen interviewees was clear from their use of 
feminine imagery, such as ―holding a baby like a mother‖ or ―giving birth to a spiritual 
person,‖ when describing their role as they administer baptism. One interviewee in 
particular mentioned her memory of her mother washing her children one by one, as if 
God was washing their sins away through baptism.  
 
Strong Nurturers by Administering Holy Communion 
For Wesley, the Lord‘s Supper was central to the life of the faithful church. He 
affirmed that receiving the Holy Spirit by participating in the Holy Communion is the 
constant duty of members of the faith community for two reasons: (1) it is a command of 
Christ (Luke 22:19); and (2) it renews our commitments to Christ by refreshing our 
souls.
28
 Wesley believed that the Lord‘s Supper was necessary for the renewal of one‘s 
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soul and the well-being of a church. God increases our faith through the Lord‘s Supper, 
nurturing Christians by conveying prevenient, justifying, and sanctifying grace.
29
 Wesley 
wrote in 1740 that Holy Communion is ―the grand channel whereby the grace of His 
Spirit was conveyed to the souls of all the children of God.‖30 He was convinced that the 
sacrament of Holy Communion is not only for those who have conviction of faith but 
also for those who are seeking the will of God. This is why Wesley did not require any 
preparation to receive Holy Communion except that one acknowledge his or her utter 
sinfulness and clean heart.
31
 In Wesleyan understanding, Holy Communion is a 
converting and confirming event; people present themselves as a sacrifice—conformity to 
Christ—and the sacrifice of Christ is re-presented to people, conveying a redemptive and 
sanctifying grace.
32
 Now renewed Christians are ready to serve the world, and the church 
becomes a habitus of a nourishing spirit through the ritual of the Lord‘s Supper.  
For the KAUM clergywomen interviewees, the symbolism of equality as women, 
humble representation of Christ as ordained clergy, uniting a faith community as one, and 
providing spiritual nourishment for the transformation of life are the important aspects of 
their role of serving Holy Communion. The most interesting images they mentioned were 
those related to a woman‘s role as nurturer in her own family. As stated earlier, they see 
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themselves as ―housewi[ves]‖ and ―spiritual mother[s]‖ whose responsibility is to gather 
family at the dinner and feed them. They feel affirmed in that role, taking great pleasure 
in uniting the family by gathering them together to confirm that they are an ―intimate 
community that shares joys and pains together.‖ The respondents believed that their 
presence as ordained clergy is an extension of God‘s grace to those who receive Holy 
Communion because it demonstrates an acceptance of Korean American women in 
ordained ministry in the same way that God has demonstrated total acceptance of the 
church. During this ―holy time‖ God nourishes people by the redemptive body and blood 
of Jesus Christ and nurtures them with God‘s healing grace. One interviewee believes 
that ―taking the substance and absorbing it into our bodies is letting the power of Jesus 
Christ literally become one with every cell in our bodies. Holy Communion is a common 
denominator for living. It is in the basic necessity of living that we find God.‖ Another 
woman asserted that frequent Holy Communion is important to her because it ―forms and 
nurtures a gentle and loving community.‖ 
 
Practice of Being Committed Educators 
Another cultural operating principle of Korean society is the promotion of 
education for social mobility. As previously mentioned, the Korean social structure was 
constructed of two major classes in the Yi (Chosun) Dynasty: YangBan (ruling elite class) 
and ChunMin (uneducated common class). The YangBan ruling class was defined by 
their education and family background. In this class structure, education has been a key 
factor for social mobility in defining social status. Yet, women were excluded from 
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formal education. This means that even women who were born in a YangBan family 
could not exercise their social power unless they married into another YangBan family. 
Women‘s grassroots education was promoted from 1948, yet it was focused on 
preparation to be Hyun Mo Yang Chu rather than for personal fulfillment in life.
33
 The 
majority of Korean women college graduates remain unemployed, and their 
unemployment demonstrates that being good Hyun Mo Yang Chu is more important than 
self-determination. Growing under the influence of this cultural operating principle, the 
respondents displayed a strong desire to achieve higher education not only in their own 
lives but also in the life of the congregation. It was obvious that not only their cultural 
upbringing—with emphasis on education as Koreans—has a huge impact on how the 
interviewees approach their ministry, but also their zeal for higher education is a result of 
conscientization of Korean women through education, which is a priority of theology of 
YeoSung. It made sense that the interviewees see themselves serving the Church as 
―highly committed educators.‖ Not only do 35 percent of them have doctoral-level 
educations, but the majority of them also understand their role as theological educators in 
the Church. For example, a few of them mentioned the importance of providing 
continuing education about baptism and Holy Communion, and they are diligent in 
providing critical biblical interpretation through preaching on Sundays. One 
clergywoman said that she is intentional about educating her congregation on the 
significance of Wesleyan theology through preaching. This reflects the clergywomen‘s 
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Confucianism-based upbringing, which emphasizes education as a key for the kind of 
social mobility that defines one‘s social location and brings power and authority in the 
Korean society. These are women who understand that their advancement in society 
depends on their education under the Confucian cultural influence, so they bring their 
zeal for higher education to the Church. Their Confucian cultural influence regarding the 
importance of education has a positive impact on their practice of Christian faith. 
 
Practice of Being Wounded Healers 
Another contribution KAUM clergywomen bring to the Church in a global 
context is their experiences of being ―wounded healers.‖ Their response to the question, 
―What are your experiences of the UMC in particular?‖ explains how they are able to 
grace the Church as ―wounded healers.‖  
 
Han and Korean Women—Wounded Heart and Their Theology 
It was evident that the interviewees‘ practices of faith were shaped especially by 
their marginal experiences as racial-ethnic women in church and society. These 
experiences were at the center of their ministries and were defined in their role as 
―wounded healers.‖ In spite of generational differences in their experience of Han as 
Korean American women, almost all of the interviewees agreed on the concept of Han 
from a collective perspective.  
To review, the word MinJung in MinJung theology refers to the mass of people 
who choose to resist oppression—Han—in their hearts and to pursue the future with a 
new reality in mind. MinJung are people who could not expand to the full potential of 
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being who they are before the Creator due to individual, social, economic, cultural, and 
religious conditions. MinJung theologians see MinJung as ―a people empowered and 
capable of bringing about change and justice as a people who will not suffer in silence or 
with compliance. They will work out their Han with social action not sufferance.‖34 In 
this study, the concept of Han is used as a transformative energy that forces Korean 
American UM clergywomen to pursue the vision of a new life against personal, social, 
cultural, economic, and religious oppression, as a response to God‘s grace upon them.35  
This transformative spirit of MinJung was evident among the interviewees as they 
expressed how God has been walking with them through their journey in spite of 
difficulties they had to endure in life. In MinJung theology, MinJung is the subject of 
creating reality, not just objects of history.
36
 MinJung determine their meaning of 
existence and create their own destiny. They refuse to accept their culturally imposed 
social location. This is the very concept of YeoSung in theology of YeoSung as well.
37
 
The word YeoSung represents the oppressed who are able to perceive their obstructive 
situations and have the ability to respond to them with concrete actions as independent 
agents, which creates an emancipatory reality. From this perspective Korean American 
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UM clergywomen are ―MinJung within the MinJung,‖ or ―YeoSung within the YeoSung,‖ 
not because they have been oppressed but because they are the prime example of a 
community of people who were able to transform their Han to a positive energy that 
created a new reality in their lives, and Jesus Christ was a liberator as a catalyst in the 
center of that transformation. This is why Korean theologian Chi-Ha Kim defined 
MinJung as the fulfillment of God‘s promise to humanity.38 MinJung become partners 
with God as they transcend the present circumstances to a better reality.  
Theology of YeoSung, similarly to Western theology, has criticized MinJung 
theology for not counting Korean women as MinJung, which is a valid point. The friction 
in the Korean theological circle over the absence of the subject of women in MinJung 
theology created a depreciation of MinJung theology among Korean women theologians 
as well as their Western theological counterparts. However, as an authentic theology from 
a Korean context, MinJung theology can shed light on Theology of YeoSung in relation to 
its theological reflections on Korean women‘s experiences in the church. This will result 
from affirming Korean women being ―MinJung within the MinJung,‖ not just because of 
their experiences of oppression, but because of a transcending energy that Korean women 
generate in spite of oppressive circumstances in every segment of Korean and American 
society, including the church.  
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The major source of MinJung theology is the experience of MinJung
39
 just as the 
experience of women is the subject of feminist theology. The witnesses of KAUM 
clergywomen interviewees of their experiences of racism, discrimination, isolation, and 
exclusion as racial-ethnic women and immigrants in North America expanded Han as a 
human condition beyond a particular Korean context. Human suffering caused by the 
struggle against political, cultural, social, and religious power is not limited to a Korean 
context but expands to a global scope.  
As Wesley‘s spiritual experience impacted him to be a prophetic voice to the 
world, the interviewees also expressed how their experiences of Han encouraged them to 
raise their prophetic voices in their ministry and shaped their characters into being ―much 
stronger, self-reflective and resilient‖ Christians:  
 ―My experience of Han wanted me to make a difference in the Church and 
society.‖ 
 
 ―Han has power to transform myself and it gives me strength to liberate other 
people who live in the margin.‖ 
 
 ―I have to advocate for others, especially for Korean Americans all the time.‖ 
 ―I learned to listen to the need of the people and not insisting [sic] on my 
way.‖  
 
 ―Because of Han, I worked harder so younger generations would not have the 
same hardship.‖ 
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 ―I transcend Han by learning from the energy that Han provides me[;] it is 
holy anger, so I cultivate myself and learn to step back and go forward 
strategically.‖ 
 
 ―Experience of exclusion and rejection granted me the gift of healing.‖ 
 ―My personal Han forced me to learn that we need each other, clergy and 
congregation.‖  
 
Paul‘s reflection on human suffering edifies the respondents‘ testimonies: ―We 
also boast in our sufferings, knowing that suffering produces endurance, and endurance 
produces character, and character produces hope, and hope does not disappoint us, 
because God‘s love has been poured into our hearts through the Holy Spirit that has been 
given to us (Rom. 5:3b–5 NRSV).  
 
Practice of Breaking Stereotypes: Experiences Providing Openness 
Marjorie Suchocki, who is a process theologian influenced by the epistemology of 
Alfred North Whitehead, asserts that experience is ―the primacy of a relation to God.‖40 
She agrees with Whitehead that experience is the direct transmission of energy from one 
to the other through relationship. What this means is that the church needs clergy who 
understand human conditions, including suffering, through experience, to relate to people 
more effectively. W. Stephen Gunter validates this point by asserting that Wesley moved 
from a doctrinal ecclesiology to a ―practical ecclesiology‖ that considered the adaption of 
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the context of the time because of his consideration of the importance of human 
experiences.
41
  
Responding to the signs of the time has been what Methodism is all about. 
Wesley was able to build a pragmatic component into his understanding of the church as 
he developed polities, policies, and the connectional structure of the church as a way of 
responding to the needs of people and to its surroundings. However, Wesley‘s intentions 
were never to develop an institutional church. His hope for Methodism was to expand the 
ability of the Anglican Church to respond to people‘s needs with action, fortified by 
listening to the Word and nurtured by receiving the sacraments. For example, ordaining 
clergy in America in 1784 was a response by Wesley to the particular needs of the 
American context. American Methodism was experiencing difficulties in terms of 
receiving sacraments since they did not have ordained clergy. This action of ordaining 
clergy transformed Methodism from a spiritual movement within the Church of England 
to an autonomous ecclesiastical body in the United States.
42
  
For Wesley ―practical divinity‖ meant pushing the boundaries and taking a risk 
rather than being content with a ritualistic religion. Placing people in the center of his 
theological understanding, Wesley enabled the church to evolve from an exclusive 
community to an inclusive community by widening the circle of Christ‘s influence in 
people‘s lives. This is why Wesley was able to include women and their leadership in his 
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societies. Wesley‘s United Societies of Methodism started in 1739 in London, and these 
societies were open to all people. Wesley recognized that the societies had more women, 
and their leadership was demanded as the societies grew. As a response Wesley allowed 
women to take leadership in the societies, and his priority was to provide a space for all 
people to be connected to God, a concept of church being a space for interstitial integrity. 
In a similar manner, the effort to be open and inclusive in their leadership, which 
is still a new paradigm of leadership in a dogmatic and malestream church structure, was 
evident among the KAUM clergywomen interviewees.
43
 Their leadership style of 
breaking stereotypes—not only by their presence but also by their skills based on 
transnational and intercultural experiences—contributes to the Church and changes the 
traditional image of being a Korean woman. El-Hannah Kim describes the Korean 
cultural norm for being a woman: ―A Confucian woman is born to be a woman, not a 
human, to become a mother, wife, and daughter only, not an educator, philosopher, 
businessperson, government official or the like. She is also born to be of submissive 
social status in the Confucian social order.‖44  
The respondents were far from the traditional image of Korean women. As people 
of God, they are challenging the Confucian hierarchical social structure that tries to 
sustain a static social context. (For example, one interviewee mentioned that she would 
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have never been an ordained clergy if she stayed in Korea.) These women‘s creative and 
bold leadership style of breaking stereotypes is urgent in a global context among church 
leaders where convergence of theologies, cultures, and political ideas are demanded. One 
way of exploring their leadership style is, following Elisabeth Schüssler Fiorenza, by 
analyzing one‘s structural position through a subject position. 
 
―Ja-Ah Bal Gyun‖ (Awakening of Agency) as Korean American Women 
Paulo Freire proposed a methodology of liberating education in his book 
Pedagogy of the Oppressed.
45
 A methodology of conscientization influenced theologies 
of liberation around the world, including Theology of MinJung and feminist theology. 
The term conscientization refers to a process of perceiving political, social, and economic 
―limit-situations,‖ or elements of oppression, surrounding a person. Freire borrows the 
concept of ―limit-situations‖ from philosopher Alvaro Vieira Pinto. Once a person learns 
about ―limit-situations‖ that confine him/her to domination, he or she responds to them 
with what Pinto called ―limit-acts,‖ which means ―decisive and concrete actions.‖46 
―Limit-acts‖ will bring transforming responses. The uniqueness of conscientization is that 
the process of awakening to ―limit-situations‖ demands not only reflection but also 
actions—the praxis.47 Conscientization is ―the deepening of the attitude of awareness 
characteristic of all emergences‖ from the submersion under ―limit-situations,‖ and it 
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requires intervention in reality.
48
 Freire asserts that there will be no transformation 
without ―limit-acts‖ toward ―limit-situations.‖ He concludes that only human beings are 
the agents of praxis—―the praxis which [are] the reflection and action which truly 
transform reality.‖49 Being aware of one‘s ―limit-situations‖ is critical since if s/he does 
not perceive them, s/he cannot construct a new reality, which prevents her/him from 
transforming her/his contextual configuration. 
Ja-Ah Bal Gyun is a methodology to raise self-consciousness of Korean women 
acknowledging that they are conscious historical social beings who ―exist in a dialectical 
relationship between the determination of limits and their own freedom.‖50 Ja-Ah Bal 
Gyun in this case is a discovery of an emancipatory-self as a Korean American woman. 
Advocating Ja-Ah Bal Gyun is a way of revealing that the silence of Korean women 
could be a reflection of ―a structure of mutism in face of the overwhelming force of the 
limit-situations.‖ Korean women share a common theme of the patriarchal ―limit-
situations,‖ for example, the cultural operating principles. Ja-Ah Bal Gyun precedes full 
humanization of women who engage in a dialectical interaction with the world. 
Awakening to one‘s contextual reality that constitutes ―limit-situations‖ will enable her to 
engage in a critical form of thinking about her world, and this process will require ―limit-
acts.‖ As a way of conscientization, Ja-Ah Bal Gyun will create and re-create a new 
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reality for women as they practice ―limit-acts‖; this is truly a sign of life.  Practicing 
―limit-acts‖ is a starting point where life begins with hope. 
Elisabeth Schüssler Fiorenza also uses Freire‘s theory of conscientization as a 
methodology for biblical interpretation from a feminist perspective. Social status is a 
social construction that relates to the matter of political and social domination and 
liberation. It is defined by a given social-cultural setting as a structural position, 
according to Schüssler Fiorenza.
51
 Women‘s status in society is interpreted based on 
existing malestream hegemonic cultural, political, and religious discourses within social 
structure.
52
 Even though a structural position of women is a fact of life, Schüssler 
Fiorenza argues that women should learn to interpret their structural positions through a 
subject position. A subject position is a set of discourses that assist women in diagnosing 
and analyzing their structural positions. It is ―variable, open to intervention and 
changeable, but also limited by hegemonic structures of domination.‖53 The role of 
feminist discourses is to provide alternative frameworks for women to shape their 
structural positions: they are feminist theories such as women and oppression, 
androcentrism and patriarchy, Gynecentrism/Gynaikocentrism, kyriarchy and 
kyriocentrism, androgyny, and the ekklesia of wo/men.
54
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As a Western feminist biblical theologian, Elisabeth Schüssler Fiorenza proposes 
a concept similar to Ja-Ah Bal Gyun; she calls conscientization/ consciousness-raising, 
extending and elaborating on Freire‘s concept. She believes that the conscientization of 
women is the first step for them to recognize their exploitation at the hands of patriarchy, 
neo-capitalism, and racism in social and religious systems. Conscientization seeks to 
deconstruct the public discourses of structural positions of women by analyzing 
internalized malestream hegemonic structures of domination.
55
 The consciousness-
raising process nullifies the definition of women that is based only on a sex/gender 
relation; it will include a socio-systemic contextualization. This analytic process starts 
from a clear understanding of the subjectivity of women. In the Korean American 
woman‘s case, she could maintain a Hyun Mo Yang Chu status in social relations in 
North America; however, her intercultural experiences of moving to America trigger the 
process of Ja-Ah Bal Gyun, which enables her to recognize and critique structural 
positions that have been imposed upon her self-understanding as a Korean woman.
56
  
One interviewee shared her experience of the Ja-Ah Bal Gyun process. Her 
immigration experience cultivated her social and political subjectivity, especially from 
the perspective of domination, and what she needs to do about it to make a difference. 
The openness for women‘s leadership in American society challenged especially first-
generation interviewees who came to the U.S. as wives or students to pursue their own 
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ordination. In the case of the KAUM clergywomen interviewees, recognizing their 
structural positions in Korea and in North America and observing kyriocentrism during 
the immigration process provoked the process of Ja-Ah Bal Gyun by learning about 
subject positions based on feminist discourses. This occurred despite the Korean cultural 
operating principles (structural positions: Hyun Mo Yang Chu, Nam Jon Yeo Bee, the 
ignoring of women‘s names, kinship-based community, and strong familism that defines 
women‘s place within a domestic domain, excluding them from education for social 
mobility) mentioned earlier that prevented women from interpreting their cultural, social 
and religious status based on feminist-centered subject positions. The respondents 
conveyed that their Ja-Ah Bal Gyun has been a process of negotiation between two social 
systems, a kinship-based Korean community and an individualistic North American 
community, and between Confucian and Christian ideologies, constructing their political 
status between the image of Hyun Mo Yang Chu and an ―emancipatory self.‖  
For self-fulfillment, Korean American women go through four stages of status 
formation, according to Young I Song.  I call this process Ja-Ah Bal Gyun, self-
realization, or consciousness-raising, as Schüssler Fiorenza calls it. The process of Ja-Ah 
Bal Gyun was delineated in chapter 3 under the section ―Korean Women v. Korean 
America Women.‖ As a result of Ja-Ah Bal Gyun Korean American women seek to 
respond to their ―limit-situations‖ with concrete action, ―limit-acts‖ for change and self-
fulfillment. A few of the interviewees expressed that they were determined to pursue the 
ordination process after a long inner struggle of what to do with their lives, which 
continued even after obtaining theological education. I noticed that having a role model at 
180 
 
this time is crucial to helping Korean American women make conscious choices for their 
lives during the interview. For example, one interviewee mentioned that when she saw a 
Korean clergywoman preaching in person for the first time in her life, she finally was 
able to be decisive with her decision to pursue ordination. The decision to pursue 
ordination is an example of a so-called woman-centered perspective, according to Young 
I. Song.
57
 Regardless of structural positions imposed upon them to be good wives, 
sacrificial mothers, meek and docile Asian women, and social agents without political 
voice, the respondents were able to position themselves as culturally, socially, politically 
and religiously visible individuals. 
The process of Ja-Ah Bal Gyun is a mode of inhabiting ―emancipatory self‖ in the 
center of a woman‘s life. Because of their experiences of Ja-Ah Bal Gyun, it was evident 
for the interviewees during their interview that they were demonstrating social 
consciousness against any form of oppression. They recognize the inadequacy of using 
old paradigms to deal with a new multicultural and transnational reality. The creative 
spirit of Jesus Christ formed the nucleus of Ja-Ah Bal Gyun for the KAUM clergywomen 
interviewees and has given hope for a new reality to them. Their self-realization of being 
an ―emancipatory self‖ was accomplished by responding to a call to an ordained ministry 
as a free religious agent, and the journey they went through to fulfill their call against all 
odds could be articulated as a practice of faith.  
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Practice of Persistence in Seeking to Fulfill Their Call:  
Ordination as a Practice of Faith 
One of the primary questions I asked of KAUM clergywomen was, ―How do your 
experiences of the Church relate to your practices of faith?‖ (Marjorie Suchocki had 
pointed out that Wesley‘s inclusion of experience in doing theology provided the ground 
for concrete action: practices of faith.
58) As we have seen, some interviewees‘ 
observations of their mothers‘ rejection when they sought ordination in the church 
propelled their determination to pursue ordination as a way of practicing their faith 
position that God called women to ordained ministry. For them, pursuing ordination as a 
way for Christians to practice their faith had continued over two generations. 
Participating in the sacramental life of the church through ordination symbolizes full 
acceptance of God as fully human to some of the interviewees since their mothers had not 
had an opportunity to be a part of this particular practice of the church.  
According to the Book of Worship, ordination is: ―a public act of the Church 
which indicates acceptance by an individual of God‘s call to the upbuilding of the Church 
through the ministry of Word, Sacrament, and the Order and acknowledgment and 
authentification of this call by the Christian community through prayers and the laying on 
of hands.‖59  
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Ordination is a community act of upholding and continuing the apostolic 
ministry—Service, Word, Sacrament, and Order—through people who made a conscious 
decision to live a disciplined life by practicing living faith. Ordained individuals live in 
―covenant of mutual care and accountability‖ with a community of people who share 
their ordination. Being responsible leaders throughout their personal and spiritual 
discipline, ordained individuals represent the love of God to the world.
60
 Personally, 
those who seek ordination should ―nurture and cultivate spiritual disciplines and patterns 
of holiness‖ that represent the life of sanctification.61 Therefore, ordination is a practice 
of faith, especially for KAUM clergywomen, not only because they strive themselves to 
―[follow] Jesus‘ pattern of love and service‖ but also because the community of faith 
authenticates their calling as leaders of the Church regardless of their gender and racial-
ethnic background. 
Being ordained as Korean American women was a critical practice of faith for the 
interviewees. Many of them were unaware that they could be called to ordained ministry; 
however, breaking the glass ceiling of ordination as Korean American women meant 
being ―trail blazers of an unknown path,‖ as one interviewee expressed it. To be ―trail 
blazers of an unknown path‖ requires spiritual discipline and persistency in implementing 
concrete actions. The ordination process and practice of pastoral ministry have been ways 
to live through sanctification since those experiences have provided transformation to the 
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interviewees. Wesley understood ordination as a practice of faith of the church that 
responds to the needs of people.
62
 If ordination is seen only from an ecclesiastical-
structural perspective, pursuing ordination as women would be concurring in the 
malestream power structure of an institutional church. However, if ordination is 
understood as one of the Christian practices that provide an opportunity to fulfill one‘s 
potential to be, all Christians regardless of their gender should have access to it.  
According to the KAUM clergywomen interviewees, their journey to ordination 
has transformed their lives as Christians in terms of how they relate to the church and to 
God. They were no longer women who were ambiguous about their calling, because of 
their decision to take concrete action toward ordination. Approximately 70 percent of the 
interviewees shared that ordination served as a conduit for getting people to listen to them 
and accept them as leaders in the Church. Ordination provided an authentic voice to 
KAUM clergywomen in the Church and granted them authority to serve the sacraments. 
Their leadership in the sacramental life of the Church is symbolic of the equality of 
women, especially of racial-ethnic women in this case. One interviewee described 
ordained ministry as a ―well-fitted suit‖ for her. She felt at home and at ease in terms of a 
sense of calling in her life once she was ordained. The ordination process was a time of 
spiritual formation and renewal for the interviewees as well because they learned to be 
persistent, patient, and resilient. It was obvious for the interviewees that ordination has 
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been a meaningful part of their being in the Church. YeoSung theologians laid a 
foundation for women‘s ordination in Korean church history. It was obvious that some of 
the interviewees witnessed how hard their mothers fought to practice their faith to be 
ordained. One respondent recalled how her mother, who went to a seminary with her 
father, could not fully function as a clergywoman in Korea because she was not ordained. 
She could do everything except the benediction; at that point, a male clergy would have 
to take over. ―I felt sorry about that,‖ the daughter said. Later, when she herself was 
ordained, she felt as if she were fulfilling her mother‘s dream. ―I felt like my ordination 
was the answer to my mother‘s calling,‖ she said. Opening access to ordained ministry in 
the church for Korean women certainly has been one of the ways that YeoSung 
theologians tirelessly worked to recover the image of God within Korean women and 
affirm and value their leadership quality within the church.  
 
Practice of Responding to a Changing Context: Leaders Responding to the  
Emerging Issues in a Global Context 
A final question addressed in the interviews was, ―What role does KAUM 
clergywomen‘s ecclesial leadership play for an emerging Wesleyan ecclesiology in a 
global context?‖ To answer this question it is important to identify emerging issues in the 
twenty-first century that impact our understanding of the church in a global context.  
A first issue is the need for an open space of interstitial integrity that embraces 
particularities of the locality, including cultural diversity and catholicity of the church. 
Ibrahim A. Gambari expressed this challenge for the church by asking the question, 
―How does one balance respect for the local or national characteristics of its component 
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parts with the universality of their message and the pursuit of an international community 
of shared values?‖63 The other emerging issue is the need for an overall awareness of and 
response to the reality of oppression in a global context, the existence of kyriarchal 
oppression within and outside of the church.  
 
Globalization and the Body of Christ 
Robert J. Hill introduces peri-postmodernism as a new epistemological ecotone in 
a global context.
64
 The word peri-postmodernism stands for a threshold going from 
postmodernism into post-postmodernism.
65
 Postmodernism has been criticized for its 
relativism, ambiguity, and fragmentation by a fundamentalism that maintains the 
unyielding construction of a set of identities. Peri-postmodernism resists intellectual 
hegemony and values different ways of understanding God and the church. Through 
colonization and now globalization, the hegemony of the Eurocentric way of theologizing 
the church has repelled consideration of the different ways Christians understand the 
church.
66
 Globalization challenges traditional theology to find a way to integrate cultural 
particularity with universal catholicity, providing an alternative vision that seeks 
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solidarity among all people. Hill‘s proposition of peri-postmodernism is very much like 
Roland Robertson‘s concept of glocalization, mentioned earlier. Glocalization also 
reflects the church being space for ―interstitial integrity,‖ as Rita Nakashima Brock 
proposed as a metaphor for transnational identity formation of Asian American women. 
Therefore, the church can provide space for interstitial integrity by considering ethical 
issues related to globalization and how it should embrace particularities of the 
underprivileged, such as women, the racial-ethnic community, and children, who easily 
can be further marginalized in the midst of globalization.  
 
Need for an Open Space for ―Interstitial Integrity‖ 
One of the characteristics of new global realities is cultural hybridization. 
According to Rita Nakashima Brock, ―interstitial integrity‖ is hybridization that keeps 
different cultural influences together in relationship of self to others.
67
 The identity 
formation process of Korean American women, as observed earlier, represents the efforts 
of keeping ―interstitial integrity.‖ They choose to live in the tension of dual-belonging 
and to develop skills in navigating the paths of cultural and theological hybridization 
rather than choosing to be either Korean or American.  
The church is challenged by the convergence of cultures and ideas with Christian 
ideals; this fosters proliferation of different religious ideas that enhance democratization 
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within the church.
68
 Ever-challenging integration of cultures and religious practices 
forces the church to respond to the phenomena of peri-postmodernism, such as 
deterritorialization of boundaries, hyperdifferentiation of reality in multiculturalism, and 
capitalistic expansion that results in new modes of marginalization. Peri-postmodern 
phenomena deteriorate the communal insularity of a Christian church. For some 
Christians, a crack in communal insularity is a threat. However, practical theologian 
Bryan Stone asserts that ―failure to be discontent‖ is sin from a Wesleyan understanding 
of sanctification.
69
 According to Stone, Christians have no choice but to respond to 
oppressive elements caused by demographics of race, gender, sexuality, and economic 
status within and outside of the church. This is what it means to be a sanctifying 
community and to be engaged in the world, which is the essence of holiness in Wesleyan 
ecclesiology.
70
 In a global context, the mode of being a faith community is shifting from 
a physical place for religious ritual practices to an open space where ―ever-broader 
inclusion‖ and ―ever-wider availing of ourselves‖ can take place under the auspices of 
catholicity. Stone calls this converging process the path to holiness as a faith 
community.
71
 The substance of an open space of ―ever-broader inclusion‖ is the realm for 
―interstitial integrity‖ that aims for meaning making of all people.  
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The fear of challenging doctrinal norms that have been established by malestream 
Western theology prevents many in the church from encountering diverse theological 
ideas and appreciating different ecclesial leadership styles within a Christian community. 
―Interstitial integrity‖ values grassroots participation in decision making and encourages 
diverse leadership styles that promote releasing Han of human conditions toward the 
restoration of the image of God.  
Schüssler Fiorenza‗‗s concept of the ekklesia of women is complementary to the 
concept of ―interstitial integrity.‖ The ekklesia of women is an alternative ideological 
space that respects different sociopolitical bodies of women. As a radical imaginative 
open space for women, ekklesia of women seeks to ―foster methods of resistance that 
develop alternative visions to deconstruct the kyriocentric politics in society.‖72 The 
church must reconcile the disparity between its ―ritual life‖ and its ―ethical living‖ by 
being intentional about listening to different voices in and outside of its own structure.
73
 
For the church in a global context, especially in a peri-postmodern society, intra-cultural 
and intra-disciplinary dialogue is a must if it is to be a place that nurtures interstitial 
integrity.
74
 Brock explains poignantly the image of the church as an open space for 
interstitial integrity: ―This is the meaning of spirit in flesh, to find what is sacred by 
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taking into our lives all that has touched us. Interstitial integrity is this spirit in us, our 
struggle to hold the many in the one. We endeavor to make sense and meaning out of the 
multiple social locations, the hybrid cultures, and the many powers of death and life that 
are placed before us.‖75 According to Brock, interstitial integrity is seeking spirit—
intentionality of faith reaching out to otherness.  
KAUM clergywomen interviewees demonstrated that they are clearly equipped to 
respond to these two emerging issues for the formation of contemporary Wesleyan 
ecclesiology. These women are the prime example of keeping interstitial integrity by 
their presence, their inclusive leadership styles, and their intercultural spirituality formed 
by their marginal experiences. One interviewee said, ―The experience of the immigrants, 
their assimilation and acculturation, puts us in the position that is very unique with a 
point of view that is very open and multicultural.‖ A noteworthy point is that 25 percent 
of these ministers pointed out that the virtue of humility and the ability to respect diverse 
people is what KAUM clergywomen bring to the Church. These merits work to their 
advantage in a global context because of their marginal experiences and their Confucian 
cultural upbringing of respecting human relationships. One interviewee said, ―The UMC 
needs to learn to respect different people, not considering them as tokens.‖ This 
harmonizes with Wesley‘s definition of the church as the place where those who have a 
living faith ―watch over one another in love, that they might help each other to work out 
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their salvation.‖76 In many ways, this is a similar concept to ekklesia of women. Moreover, 
this understanding was clear among the interviewees; 35 percent specifically voiced a 
strong concept of the church being an open space where everyone belongs. One of them 
said that the church is where ―unconditional welcome and embracement of all people 
should happen.‖  
 
Women, Oppression, and Globalization 
Elisabeth Schüssler Fiorenza addresses the fact that oppression is a 
comprehensive force that consists of cultural, social, political, economic, and religious 
practices that further marginalize women and the underprivileged in a global context. The 
concept of Han in MinJung theology is a Korean way of articulating this kyriarchal 
exploitation and its impact on human psychology and soul. This is why Han should be a 
subject of theology, and a task of the church is to respond to it. 
The availability of cheap labor of Asian women without a union or collective 
bargaining protections contributes to the global market by further creating a new class of 
migrant female workers with low-skilled, low-wage, and labor-intensive manufacturing 
jobs. The global racialized feminization of labor is a form of neocolonial capitalism.
77
 
Facing neocapitalistic exploitation of global capitalism that is creating racial, cultural, 
and gender-specific labor power, the church is challenged to respond to the ethical issues 
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of gendered international division of labor in its ministerial context. The oppression of 
neocapitalistic imperialism instilled and enforced by Western hegemony, demands that 
the Church respond to the ethical crisis of globalization by providing a vision of new 
forms of political subjectivity, collectivity, and religious practice.  
According to Schüssler Fiorenza, the ―choreography of oppression‖ of women 
can be described in seven categories: exploitation, marginalization, powerlessness, 
cultural imperialism, systemic violence, silencing, deprecation, and vilification.
78
 She 
calls the choreography of oppression the institutional and structural embodiment of the 
realization of evil because it has been legitimized and presented as a norm, through 
cultural ideologies, religious symbols, ethical systems, and public educational discourses, 
to oppress women and the powerless. Therefore, the choreography of oppression is a 
structural and systemic sin. It politicizes, racializes, and genderizes women in the church 
as well as in society. The choreography of oppression was described in the KAUM 
clergywomen interviewees‘ experiences of Han. Some of them mentioned fear of 
political exclusion, silencing, being emotionally paralyzed by experiences of Han, and 
exhaustion from facing deprecation and vilification in their ministries again and again 
from people they are called to serve.  
As a response to the multifaceted women‘s issues in a global context, Elisabeth 
Schüssler Fiorenza proposes shifting the focus of cultural biases against women from 
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patriarchy to kyriarchy
79
 because the concept of kyriarchy addresses more comprehensive 
and multiplicative forms of oppression. Kyriarchy operates under an imperialistic mode 
of maintaining power and control over the powerless in all aspects of life. Schüssler 
Fiorenza starts her argument by asserting that the role of patriarchy only grants structural 
and institutional relations of male domination. Patriarchy is inadequate to explain the 
systematic complexity of oppressive structures. It also neglects the power struggle among 
women. Therefore, Schüssler Fiorenza proposes to use kyriarchy to articulate a 
convolutionary character of oppressions. Kyriarchy incorporates the multiplicative 
interdependence of gender, race, and class stratifications in social systems that consist of 
patriarchy, ideology, and capitalism. Kyriarchal democracy, like that in North America, 
allows the superordinates to exploit subordinates economically and culturally, which is 
neocolonialism.
80
 As an ideology, kyriocentrism
81
 operates on four levels in a global 
sense: grammatical-linguistic, symbolic-cultural, ideological-cultural, and social-
institutional.
82
 Kyriocentrism constructs roadblocks that prevent women‘s social 
engagement from being subjective agents.  
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According to the Kim and Ross study, ―The Status of Racial-Ethnic Minority 
Clergywomen in the United Methodist Church,‖ 56 percent of Asian-American, 67 
percent of Hispanic/Latina, 81 percent of African-American, 86 percent of multiracial, 
and 73 percent of ―other‖ racial-ethnic categorical United Methodist clergywomen 
reported that they do not receive sufficient salary support in their current appointments.
83
 
They also found out that lack of sufficient salary and change of denominational affiliation 
correlated.
84
 When the interviewees were responding to how often they did baptisms and 
served Holy Communion during the last six months, a few of them mentioned that their 
churches are small, and therefore, they could not perform what they have been authorized 
to do by the Church. One clergywoman even said that she believes that Korean American 
women are called to revive small churches within the United Methodist Church. Another 
clergywoman shared that receiving the last appointment in that year did not surprise her 
because she was a Korean American woman. Does this mean that the Church is operating 
under a neocapitalistic mode that creates economic and political stratification among UM 
clergy? Is the Church racializing and genderizing labor-power, so-called Methodist 
ministry, in the name of God? Is kyriarchy a hidden operational principle within the 
Church system? Where is the social holiness that propels our sanctification?  
Being aware of the presence of kyriarchal oppression and seeking transformation 
of that reality is central to reconceptualizing sanctification in a way that leads to social 
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holiness within Wesleyan ecclesiology. Gambari attests, ―The church must be a leading 
voice for the promotion of social and ethical dimensions of globalization and a strong and 
reliable friend of the unbefriended poor everywhere.‖85 One interviewee said, ―The 
Church needs to be with suffering people.‖  
Wesley‘s systematic understanding of the church accentuates the practical 
components of being the church—such as preaching, sacraments, and faith—that invoke 
spiritual experiences rather than abstract doctrinal components of the church, ministry, 
and order. For Wesley, balancing a dialectical relationship between justification and 
sanctification was the foundation for Christian faith, and nurturing this balance was the 
church‘s role. For example, Wesley called Christians ―living witnesses‖ whose faith 
should be ―visibly held out to all of the world.‖86 Eighty percent of the interviewees also 
focused on practicing faith when they talked about what it means to be a church. They 
claimed that the church should be the ―light of the world,‖ ―fresh air,‖ ―water that cleans 
and transforms,‖ and ―yeast‖ that makes differences in the world. 
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CHAPTER FIVE 
A NEW MODE OF BEING AS A CHURCH IN A GLOBAL  
CONTEXT: CONSTRUCTIVE, PRACTICAL, AND 
STRATEGIC RECOMMENDATIONS 
 
Introduction 
In this chapter I will suggest strategies that can help churches to be faithful to 
their community and to their calling to be a redeeming fellowship that responds to a 
multifaceted global context. How can a church connect people who possess ―otherness‖ 
that accentuates their religious, cultural, social, and political uniqueness under the 
lordship of Jesus? A church in a global context may need a new way of forming a 
Christian community by providing space for people to converge their ―otherness‖ without 
reservation. I believe that one possible way for a church to play this role successfully is to 
place people and their needs in the center of its ecclesiology, not within doctrines of a 
church. Church doctrines demand people‘s interpretation. But when a church puts people 
in the center of their concern, it is being a community; it cannot avoid paying attention to 
the importance of human experiences that contain the Han of humanity, the tragic 
experiences in life. One of those tragic experiences may be the result of being judged 
based on stereotypes, especially in the case of women and racial-ethnic people. It was 
evident from the experiences of the KAUM clergywomen interviewees that breaking 
stereotypes should be the task of a Christian community. A faith community that is 
conscious of and conscientious about the Han of humanity is endowed with ―tragic 
consciousness‖ that brings power to disrupt marginality.  
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A People-Centered Church 
Robert J. Schreiter reminds us that the task of the church in this global world is to 
interact with its changing contexts.
1
 In the midst of cultural and religious pluralism, the 
church is called to be a new mode of being as a Christian community. As a contour of a 
global church, how can the church respect particularities of diverse leadership styles and 
cultural confluence within Christianity, while at the same time keeping its theological 
integrity and ―catholic Spirit‖? Is there any Christian practice or set of practices that can 
help the church accomplish this task in a global context? 
Natalie K. Watson, in her book Introducing Feminist Ecclesiology argues that, 
historically, ecclesiology has been defined by what people believe about the structure of 
the church as an institution rather than by how people experience the church as a 
Christian faith community.
2
 She asks the question: ―Who is the church?‖3—then suggests 
that it should be a space in which all people, including women, can flourish and celebrate 
their being in the image of the God.
4
 Feminist ecclesiology proclaims the church as the 
community of equals where justice is advocated for the whole of creation and everyone is 
welcomed. Women‘s experiences and concerns set the foundation for a feminist 
ecclesiology. Traditional ecclesiology based on hierarchical and patriarchal perspectives 
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is often experienced as marginalizing for women. Watson argues that the church that 
takes a wide range of human experiences seriously can instead become a place of 
empowerment for the marginalized. From this perspective, the church may shift from ―a 
site of marginalization‖ to ―a site of empowerment‖ when women share their own 
stories.
5
  
Jesus said, ―I came that they may have life, and have it abundantly‖ (John 10:10b 
NRSV). According to this statement, the purpose of Jesus‘ ministry was to bring ―life‖ to 
people. Jesus placed people and their need to live an abundant life in the center of His 
ministry. An abundant life begins by knowing God, which is ―justification,‖ and 
continues to be nurtured by responding to God‘s grace, ―sanctification,‖ throughout one‘s 
life.
6
 This is the way of perfection, according to Wesley‘s theology. Jesus was willing to 
die for this reason, providing abundant life to people regardless of the unique structural 
positions that were imposed upon them by social and cultural norms related to gender, 
status, sexual orientation, and political association.  
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What the United Methodist Church can learn from MinJung theology is the 
intentional practice of putting people‘s needs in the center as a theological subject. The 
subjects of salvation, ethical living, Christology, and ecclesiology are all important for 
constructing theology. However, without people who need to know and learn about 
God‘s grace, what is the use of theology? This understanding was clear among the 
KAUM clergywomen interviewees who emphasized the importance of caring for each 
individual and his/her spiritual needs beyond racial, cultural, and social backgrounds.  
John Wesley‘s ―practical divinity‖ likewise started with placing the people and 
their salvific need in the center of his mission and theology. ―Holiness of life‖ is best 
defined by Wesley‘s ―practical divinity,‖ which is impossible unless an individual‘s life 
is transformed so that he or she can contribute in making a difference in the community. 
Like the Confucian understanding of relationality, practical divinity is undergirded by an 
understanding that an individual‘s transformation ripples through a community, a society, 
a nation, and the world. Locating the people in the center of theology is a practice of faith 
because the existence of humanity represents God‘s love for them, and they hold the 
image of God within human vessels. The church affirms the embodiment of God‘s grace 
upon them in baptism and confirms the image of God within each person as they share 
Holy Communion as a community.  
Christians shape Christian traditions through practicing Christian faith, and their 
faith is not alive until they learn to respond to human conditions of suffering (for instance, 
Han) with concrete actions. Wesley‘s words, “There is no holiness but social holiness‖ 
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evince this point.
7
 As expressed in the Social Principles,
8
 Wesleyans have been 
historically diligent to be a relevant church for an evolving context, which means being 
accountable to the needs of people in the world. The preamble of The Book of Discipline 
of The United Methodist Church describes the Church as a constant ―redeeming‖ organic 
community that responds to the world:  
The church is a community of all true believers under the Lordship of Christ. It is 
the redeemed and redeeming fellowship in which the Word of God is preached by 
persons divinely called, and the sacraments are duly administered according to 
Christ‘s own appointment. Under the discipline of the Holy Spirit the church 
seeks to provide for the maintenance of worship, the edification of believers, and 
the redemption of the world. The church of Jesus Christ exists in and for the 
world, and its very dividedness is a hindrance to its mission in that world.
9
 
It is clear that the church, as ―a redeeming fellowship,‖ is a fluid entity for the 
world that should be able to bring people to God through practices of mercy and justice 
imitating the ministry of Jesus, who intentionally addressed the needs of people and 
embraced them with God‘s grace. By doing so, Jesus created an alternative community 
that is open to differences by enlightening people that being a Christian community is 
about caring for and empowering people to fulfill their potential to be according to the 
image of God, not by keeping laws. A few of the interviewees expressed their conviction 
that the United Methodist Church is becoming too institutionalized, forgetting to place 
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God‘s people and their needs in the center of what it means to be the church. The practice 
of locating people in the center of ministry prevents the church from being an exclusive 
community because it will keep redirecting the church to its core of being a community; 
that is, the church is there for God‘s people regardless of who they are. When a Christian 
church is conscientious about the value of people who embody the grace of God, 
―otherness‖ becomes the center for building a community. Therefore, the practices of the 
church dealing with ―otherness‖ become its web of connecting people rather than creating 
confusion and dissention among Christians. 
The politics of a new mode of being the church in a global context would be to 
build relationships among people. In other words, Christians would be ―bridge builders,‖ 
as the KAUM clergywomen interviewees described themselves. The politics of being 
―bridge builders‖ requires openness to learn from one another through dialogue, and 
willingness to acknowledge that ―otherness‖ is a part of God‘s revelation. By doing so, 
Christian ―bridge builders‖ create a space for all people by expanding the boundaries of 
―interstitial integrity.‖ They find the other side of themselves from ―otherness‖ as God‘s 
creation who seek wholeness. The ethics of ―bridge builders‖ are expressed through the 
virtues of patience, listening, and respect, all fortified by love and the grace of God as 
Jesus demonstrated in His ministry in a faith community. As one of the interviewees 
poignantly stated, when the virtue of respect is absent, tokenism becomes prevalent as a 
way of inclusion.  
A church with interstitial integrity finds itself theologically articulating what it 
means to get along with one another in spite of differences of gender, culture, and 
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ideologies under the lordship of Jesus Christ. A people-centered church is a fellowship of 
redeeming people where Han is released through dialogue, exchange of ideas, and 
sharing of faith, without feeling guilty or rejected. If the church is a community of the 
faithful, not a building, its new mode of being can be realized by weaving, through 
Christian faith, ―otherness‖ and a deep appreciation and respect for humanity. 
 
A Han-Releasing Church: A Han-Puri Madang 
The Spirit of the LORD is upon me, because he has anointed me to bring good 
news to the poor. He has sent me to proclaim release to the captives and recovery 
of sight to the blind, to let the oppressed go free,
 
to proclaim the year of the 
Lord‘s favor. (Luke 4:18–19 NRSV) 
 
 
From this study it was obvious that the United Methodist Church has been a 
catalyst for Korean American UM clergywomen by assisting them in responding to their 
call to ordained ministry. The Church provided space for these women to release their 
Han from kyriarchal oppressions. In Korean culture, Han-Puri Madang is an open space 
for MinJung to come together to release their Han. It is an ancient Korean tradition to 
provide an emancipatory space for MinJung in the midst of a hierarchical Korean society. 
Han-Puri is a Korean‘s unique ritual of untangling or releasing Han. Madang is an open 
space. In it MinJung, who have Han, gather together and release their Han as they go 
through rituals consisting of dialogue, singing, and dance. Madang is a radical space for 
MinJung so they can see the light of a new reality by practicing Han-Puri. Han-Puri 
Madang is a catalyst for MinJung to express the ―otherness‖ that caused them suffering in 
society, without feeling threatened by the hierarchy of the government. The Han-Puri 
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Madang is still practiced in Korea among younger generations, especially when they 
demonstrate their concerns against the government. 
Contemporary theologians Stanley Hauerwas and Avery Dulles, along with the 
founder of Methodism, John Wesley, all agree that the church should be able to read the 
―signs of the times,‖ since the world is a theological focus. According to Hauerwas, the 
way the church should read the signs of the times is by being a ―distinctive people formed 
by the narrative of God.‖10 ―Distinctive people‖ here are Christians who witness Christ to 
the world through practices of faith, which is the ethics of the church. Likewise, John 
Wesley emphasized the church being a community that holds together ―personal 
assurance and social witness, personal holiness and social holiness, holiness of heart and 
holiness of life.‖11 Wesley said, ―Christianity is essentially a social religion, and . . . to 
turn it into a solitary one is to destroy it.‖12 For Wesley the church as a community meant 
a gathering of a critical mass in Christian faith who take their personal and social 
responsibilities seriously.  
However, some of the KAUM clergywomen interviewees agreed that the UMC 
has been working very hard for ―social holiness‖ without paying attention to people‘s 
spirituality, or ―personal assurance.‖ Witnessing and proclaiming the good news of Christ 
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starts with individuals, as I already pointed out, when using the Confucian concept of 
relationality. This was true for John Wesley‘s theology also.  
Wesley‘s commitment to addressing people‘s Han in his practice of faith 
stemmed from his transforming religious experience at Aldersgate Street in London in 
1738. This experience became the foundation of his spirituality. He clearly understood 
that God‘s work of salvation is free for all through ―prevenient grace,‖ as the scripture 
says, ―For by grace you have been saved through faith, and this is not your own doing; it 
is the gift of God—not the result of works, so that no one may boast‖ (Eph. 2:8–9 
NRSV).
13
 Wesley‘s understanding of church evolved from viewing it as an institution to 
understanding it to be a ―redeeming fellowship‖ of all people, and his ministry was 
focused on people; therefore, he was not afraid of taking a risk in practicing his faith. 
This openness and flexibility in his practice of faith only came after Wesley‘s spiritual 
experience. Wesley‘s emphasis on representing a just and merciful God in his ministry 
branched out from deep spirituality. 
Wesley‘s emphasis on the integration of ―works of piety‖ and ―works of mercy‖ 
provides a creative tension between spiritual formation and practical love to be a church 
with an open space for all.
14
 Wesley‘s emphasis on dialectical relationship between faith 
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and works, love and reason, individual and society, small group (―class‖ system) and 
community solidarity, praxis and theory is a way of expressing how God‘s grace is 
revealed in the totality of Christian spirituality and Christian practice in a concrete life. 
The KAUM clergywomen interviewees also made it evident that their concerns for 
MinJung originated from their own experiences of Han or because they witnessed 
collective Han; this deepened their spirituality. Because of their spirituality based on 
experience and Christian conviction, they became conscientious about practicing an 
inclusive model of ministry by placing people in the center of their theological concern. 
Nurturing personal spirituality, or ―holiness in life,‖ is a prerequisite for a people-
centered church in a global context because Christians will naturally open themselves to 
address the Han of people in their practice of faith, or ―social holiness.‖  
Schüssler Fiorenza constructs what it means to be a church around the concept of 
―discipleship of equals.‖ For her, discipleship means the practice of ―equality from 
below‖ in solidarity with all those who struggle for survival and justice. Her 
understanding of discipleship does not have anything to do with numerical growth. It is 
about equality, freedom, and responsibility, as well as about communal relations free of 
what she calls the kyriarchal pyramid. Schüssler Fiorenza developed a concept of the 
―ekklēsia of women‖ that affirms a legitimate democratic, egalitarian space where the 
historical experience and religious agency of women and the marginalized are 
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respected.
15
 The church is called to respond to the needy, the suffering, and the oppressed. 
The ethics of the church, then, is to be fundamentally social and communal, even as it is 
expressed and evidenced by individuals, so that it will include people who have been 
excluded from participation in ethical decision making in the life of the church. A church 
practicing ―equality from below‖ cannot be realized without nurturing a deep spirituality 
of its members. Only a church with deep spirituality will be able to play a role of being a 
Han-Puri Madang that calls for ―interstitial integrity‖ undergirded by the catholic Spirit. 
 
A Church Breaking Stereotyped Attitudes 
Korean American woman theologian NamSoon Kang argues against Asian 
women having been stereotyped as ―pure victims‖ of Asian culture, especially by Asian 
males. She contends that stereotyping ―Asian-women‖ is problematic because 
―stereotyping a specific group of people is a primary form of oppression.‖16 Choi Hee An 
describes a stereotype of being a Korean woman: ―By Korean standards a ―normal‖ 
woman is a person who is a daughter of her father and marries a decent man, who has a 
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husband and children, who stays at home and takes care of her children and the 
housework, who provides a comfortable home, and who waits for her husband.‖17  
By this definition we know that Korean American United Methodist clergywomen 
broke the glass ceiling of normalcy of being stereotypical Korean women. However, the 
Western theological circles and the Church often stereotype Korean American women 
precisely as Choi described.  
In her book, Confucianism and Women, Li-Hsing Lisa Rosenlee argues that a 
conventional image of Asian women as submissive and docile has been determined by a 
Western perspective, one whose understanding of Confucianism was driven by a 
Cartesian duality of ontological gender understanding that negated mutuality of both 
genders, but highlighted hierarchical and contradictory concepts. Rosenlee calls this 
―neocolonial assumption.‖18 This misappropriation of Confucianism produced an 
understanding of Confucianism as synonymous with patriarchy and misogyny, and as a 
term of reproach in the West.  
Interestingly, Rosenlee is constructing Confucian feminism from the perspective 
of Confucianism as ―the moral backbone and the emblem of Chinese high culture.‖19 Her 
argument begins with perceiving a woman not only as a gendered person but a cultural 
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 Choi Hee An, Korean Women and God: Experiencing God in a Multi-Religious Colonial 
Context (Maryknoll, NY: Orbis Books, 2005).93.  
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 Li-Hsing Lisa Rosenlee, Confucianism and Women: A Philosophical Interpretation (Albany: 
State University of New York Press, 2006), 49, 149. 
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 Ibid., 2–3. 
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being who is a relational self with others in her society and culture. The gender concept 
in Confucianism signifies social roles and relations because teachings of Confucianism 
are all about ―self-cultivation, care, and proper relations‖20 regardless of one‘s gender. 
Men and women are complementary to each other within a familial relationality to begin 
with. This mutuality ripples through their communities, state, and the world. In this sense, 
Rosenlee argues that Chinese women in early Confucian literature are ―intellectual, 
virtuous agents going beyond their limited realm of nei, the realm of household 
management and domestic skills,‖21 who provided sources of empowerment for Chinese 
society.  
Likewise, it will be helpful to note the differences in terms of the status of Korean 
women before and after the Chosun Dynasty (AD 1392–1920), the latter being a period 
when Confucianism was reinforced as a philosophical cultural operating principle. Before 
the Chosun Dynasty there were three kingdoms in Korea: Goguryeo, Baekje, and Silla. 
During this period Korean women were treated as being more equal with men in social 
status, and even were politicians and soldiers. The Silla kingdom produced three well-
known queens in its history: SunDuk (AD 632–47), JeanDuk (AD 647–54), and 
JeanSung (AD 887–896), all during the Silla Dynasty (57 BC–AD 935). In AD 576, King 
JeanHung appointed two women, NamMo and JuneJung, to lead the WhawRang, an 
institution for an elite group of male youths who were educated culturally and socially 
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with academic fervor. These two women taught about three hundred elite Korean boys. 
Later the WhawRang had more military characteristics, as Silla had to defend itself from 
the neighboring kingdoms, Goguryeo and Baekje.
22
 These historical examples illustrate 
the fact that Korean women had much higher social, educational, and cultural status 
during the Silla kingdom as compared to the Chosun Dynasty, when the patriarchal 
oppression of women was reinforced by Confucianism.
23
  
Gender oppression was provoked due to the three cultural imperatives in 
Confucianism—the virtue of filial piety, the continuity of the family name, and ancestor 
worship—during premodern China.24  
Breaking the stereotype of Korean women is an urgent and important task since 
the Church‘s expectations of KAUM clergywomen determine how they perceive their 
leadership capabilities. Somehow KAUM clergywomen‘s leadership has not been taken 
seriously since the Church sees them as passive, docile, and submissive. Fourteen of the 
interviewees are married, and most of them have children; however, their understanding 
of self overrides their structural position religiously, socially, culturally, and politically. 
Their determination to break the stereotype of being Asian and/or Korean women was 
demonstrated by concrete actions and practices of faith in Jesus Christ. For example, 
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except for a few, including the 1.5-generation clergywomen, most of the interviewees did 
not meet any clergywomen before responding to the call. (One interviewee in her late 
fifties originally thought being ordained as a woman was a sin.) However, they did not 
allow the structural position to determine who they are as human beings, and their faith 
in Jesus Christ became the catalyst for change.  
As demonstrated in chapter 2, the KAUM interviewees see themselves not simply 
as victims of the system but as trailblazers in a culturally biased church system. In 1979 
the first Korean American woman was consecrated as deacon in the California-Pacific 
Annual Conference. In 1985 the National Association of Korean American United 
Methodist Clergywomen (NAKAUMC) was established, sponsored by the General Board 
of Higher Education and Ministry, with two clergywomen and a few seminary students. 
Some of the interviewees expressed their appreciation for the support they have received 
from NAKAUMC. Now there are more than 130 United Methodist clergywomen, and the 
number of Korean American women seminarians in the United States is increasing. Most 
KAUM clergywomen serve cross-racial and cross-cultural appointments, and only ten 
Korean American clergywomen are serving Korean American congregations.  
Another stereotype that Korean American clergywomen have to deal with is that 
which assumes they do not have any support from Korean males and their own 
community. Research from this study demonstrates that 25 percent of the interviewees 
were encouraged toward ordained ministry by and received the support of Korean 
males—including their fathers, home church pastors, husbands, and professors. This 
study demonstrates that Korean male Christians are more conscientious about women‘s 
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liberation than in the past and that they are promoting women‘s equality in church 
leadership because of their Christian faith that all people are equal. 
Korean American clergywomen need systematic support from the Church to 
break the stereotype of being Korean women in and outside of the Church. One 
interviewee said, ―I think that if there are some things that Korean American 
clergywomen cannot do, then it is because of their race and gender, which need to be 
dealt with systematically.‖ Stated another: ―I think the Church should be free from the 
general stereotype about Korean women [being] indirect, submissive, and quiet. When I 
addressed [the] problem of members of my church asking other pastors to do funerals and 
weddings directly to other pastors, one of them said that he was surprised that I stood up 
for myself. He thought I would be submissive and quiet because I was a Korean 
American woman.‖ Another interviewee, who was in a PhD program, said, ―I think the 
Church should use the gifts of intelligence of Korean American clergywomen, since 
many of us are highly educated. For example, I can contribute to the Church by 
introducing spiritual exercises from a Korean American women‘s perspective. I believe 
that my work is a unique contribution.‖  
Sociologist Jung Ha Kim believes that the Korean United Methodist Church can 
play a crucial role in empowering Korean American women. It can be a nucleus of 
cultural negotiation between a new cultural identity, and reinforcement of a structural 
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position based on Confucian cultural principles.
25
 Kim is quite sure about this possibility, 
since she observed that Korean churches played a role in ―ensuring a sense of personal 
worth and group identity‖ of ―desocialized people‖ through healing and caring ministry 
in North America.
26
  
Finally, the dialogue between Korean American women and the Korean United 
Methodist Church has allowed openness for change and adjustment between the Church 
and Korean American women. One example of an emerging systemic support of the 
Church is the work of the Council of Bishops and the Cabinet with the Task Force 
created by the Korean United Methodist Council to advocate for Korean American 
clergywomen serving Korean American UM congregations. The Church also needs to be 
intentional in the systematic integration of Korean American clergywomen in its 
denominational leadership in all levels of the Church. Very few Korean American 
clergywomen have served as denominational leaders in the Church. Election of a Korean 
American female bishop will be impossible without a systematic strategy as a 
denomination, since they are minorities among the minority.  
Another suggestion is to develop and support a mentoring system within the 
denominational structure among racial-ethnic UM clergywomen. According to this study, 
the need for a mentoring system was validated by seven interviewees who mentioned 
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women bishops being their role models and who believed that the befriending of 
clergywomen has sustained their call to ministry.  
 
A Church with a “Tragic Consciousness” that “Disrupts Marginality” 
KAUM clergywomen interviewees‘ experiences of Han represent the universal 
experience of all who have been excluded from social, economic, cultural, political, and 
religious access, regardless of their race/ethnicity, gender, and culture. However, these 
women have turned their Han into a ―will for life‖ and ―energy for evolution‖ to promote 
constructive change.
27
 The interviewees demonstrated that their experiences of Han 
enabled them to be other-centered by ―disrupting marginality‖ of others.28 ―Disrupting 
marginality‖ is a practice of faith that demands aggressive self-giving based on keeping 
the integrity of faith. Here, the concept of aggressive self-giving should be understood 
theologically beyond the cultural expectation of sacrifice as women, especially within the 
Korean culture. The cultural operating principles of Korean society that I described 
earlier in this study define the ideological inscription of what it means to be a Korean 
woman as Hyun Mo Yang Chu. (She is expected to be submissive, obedient, sacrificial 
and loyal to the patriarchal authority without understanding her identity as a person.) 
KAUM clergywomen‘s experiences of Han presented some evidence of the impact of 
cultural operating principles upon their lives. For example, a high percentage of the 
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interviewees were married (fourteen among twenty; eight were married to clergy), had 
raised their children, and had supported their husbands toward finishing their education 
before they ever thought about their calling. These women tried to be good mothers, 
perfect clergy wives to their husbands and to the church, and obedient daughters-in-law, 
and had to pass on opportunities of education and advancement, in order to support their 
husbands. Needless to say, these cultural and social expectations demand Korean 
women‘s sacrifice, which accelerates the reality of malestream domination. However, 
KAUM clergywomen have not ceased from understanding that their experiences of 
sacrifice within Korean indigenous cultural operating principles can only result in a 
―feeling of defeat, resignation, [and] unresolved resentments.‖ This sentiment can further 
cause ―the collapsed feeling of pain and resentful bitterness,‖ which can turn into Han.29  
The cultural expectation of sacrifice forces Korean women to be meek and 
submissive humans who are supposed to be Hyun Mo Yang Chu without formation of 
self-identity. However, by understanding the theological implication of the sacrifice of 
Jesus, KAUM clergywomen have been able to transform their experiences of sacrifice 
within a patriarchal culture into a foundation for aggressive self-giving toward others, 
especially the culturally and socially marginalized. Jesus, who was sacrificed on the cross 
historically and culturally, actually demonstrated a theological way of transcending the 
experience of sacrifice to be an opportunity for aggressive self-giving to humanity (Heb. 
9:25–10:4), and His aggressive self-giving brought a possibility of new life to all human 
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beings. This transformation was possible because Jesus understood the intention of God 
in His life, or His call from God to extend God‘s grace for all humanity through Jesus‘ 
aggressive self-giving (John 17:1–5). KAUM clergywomen have sacrificed their lives to 
their families and the church as cultural and relational beings; however, by understanding 
their call to transform their sacrificial experiences into a foundation for aggressive self-
giving, they are able to ―disrupt marginality‖ of others. The cultural expectation of 
women‘s sacrifice demands a kyriocentric rhetorical virtue from them, whereas 
aggressive self-giving puts oneself in the center of giving willingly and subjectively. The 
theological concept of aggressive self-giving is essential to being an inclusive church 
when many Christians find it hard to embrace ―otherness‖ due to their inability to fathom 
what it means to sacrifice themselves for others. 
Han experiences forced the interviewees to embrace ―otherness‖ consciously; 
―otherness‖ is expressed from the dominated culture to conquer or to polarize by 
promoting linguistic and cultural segregation in a global context. Theologically, 
―otherness‖ contains marginality, according to Korean American theologian JungYong 
Lee. Lee asserts that ―marginality‖ is a condition for discipleship.30 In terms of 
―disrupting marginality‖ by deconstructing a power structure and redistribution of power, 
Lee contends that the church‘s inclination ―to dominate and exclude others because of 
their race, gender, or class‖ is not the church of Jesus Christ. He calls this church 
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―pseudo-Christianity.‖31 While ―pseudo-Christianity‖ seeks dominance, Lee continues, 
true Christianity seeks decentralization and distribution of power. Lee is convinced that 
the very inclination to seek the center within us is the source of oppression by others.
32
 
However, Lee‘s theology of marginality still justifies dualism of a power structure—
margin and center—allowing the center to be a dominated location.33  
Kathleen Sands seeks a pluralistic approach of understanding a complexity of 
power structure that results from human suffering in peri-postmodernism in her book, 
Escape from Paradise. Sands calls human experiences of suffering ―tragedy,‖ and an 
experience of tragedy should be a theological subject. Tragedy is ―the inevitability of our 
involvement in evil, an inevitability that comes fully into focus only in a world unclouded 
by spiritual infinitism.‖34 Tragic experiences help Christians to be aware of social and 
religious institutions‘ calamity of human tragedy within their structures. ―Tragic 
consciousness‖ is an awareness of the ―moral paradox that beings who want goodness 
cannot remain uncontaminated by evil, that even faultedness belongs to the enigma of 
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suffering.‖35 For example, the interviewees‘ ―tragic‖ experiences of Han raised their 
―tragic consciousness‖ toward other human beings and toward church and societal 
structures. Their ―tragic consciousness‖ is displayed in their preaching, sacramental life, 
and practices of faith. It reinforces them to practice aggressive self-giving toward others; 
by doing so, they are ―disrupting marginality.‖ 
Historically Jesus sought to ―disrupt marginality‖ by releasing his claim on 
centrality as a male in the Jewish context in order to empower others. This process of 
self-emptying, or kenosis (Phil. 2:5–8) was possible because of His clear ―tragic 
consciousness‖ in terms of understanding humanity. The concept of the self-emptying of 
God or the humility of Jesus in Philippians 2 may be relevant to elite male values and 
roles according to the ―ideological inscription of the kyriarchical politics of otherness‖36 
within the Bible. However, the elimination of self and living in the periphery of life have 
concretized realities of Korean women. There is no self-centeredness or self-glorification 
related to the Korean women‘s cultural and social status when lowliness or 
submissiveness has been imposed upon them as a symbol of their virtue of humility. 
Therefore, the concept of self-emptying for Korean women is to be detoxicated from 
inculcated patriarchal oppression that has prevented them from developing personal 
reasoning and choices through critical thinking skills. It means for Korean women to 
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participate in a process of conscientization through analyzing their faith in Jesus Christ, 
who demonstrated a way of self-realization and self-fulfillment by sharing His marginal 
experiences as a way of understanding others. Therefore, for Korean women, the kenosis 
of Christ means the paradoxical reality that, when a Korean woman releases herself to be 
conscientized, she becomes filled with a new understanding of self and others; her 
marginal experiences turn into ―tragic consciousness‖ that paves a way to connect others 
who are struggling. She cannot ignore them, but instead notices their pain and suffering. 
The key is the recognition of ―tragic consciousness‖ created within believers 
through Jesus Christ. This recognition forces us to seek solidarity to overcome any forms 
of oppression. ―Tragic consciousness‖ within the disciples of Christ enables them to see 
themselves as subjects of liberation who need to be liberated from the centralist 
inclination that resists theological, ideological, and cultural differences.  
Catholic theologian William Cavanaugh avers that Christians‘ ―tragic 
consciousness‖ is crucial in the life of the church if the church is going to ―disrupt 
marginality‖ of people of society. He argues that when the church is unable to disrupt the 
tragedy of unjust forces, it becomes a ―disappearing church‖ without ―tragic 
consciousness.‖37 Therefore, he urges that ―tragic consciousness‖ be in the center of 
being the church. ―Tragic consciousness‖ is a gift that KAUM clergywomen bring to the 
Church, especially when the church is called to minister to the underprivileged, who are 
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further marginalized due to neo-capitalistic globalization. Discipleship happens when 
human suffering, Han, is acutely addressed in light of the gospel. 
 
Summary 
A church that is able to connect diverse people to God and one another in a global 
context needs to be intentional about being an open space, Han-Puri Madang, where the 
synergistic weaving can happen between God and God‘s people. According to Wesley, 
intentional participation in breaking stereotypes and disrupting marginality would be 
impossible without cultivating personal spirituality through practices of faith; that is, 
sanctification. When justification of our faith and sanctification meet in the core of 
Wesleyan ecclesiology, the grace of God erupts, covering human tragedy and embracing 
human experiences. The ―otherness‖ becomes a vehicle for creating an ―interstitial 
integrity‖ as a faith community allows the weaving of a synergic web under one faith in 
Jesus Christ. By doing so, the church becomes the realization of a new mode of 
discipleship that disrupts marginality by exercising tragic consciousness in a world that is 
deeply in need of an ―interstitial integrity.‖ 
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CHAPTER SIX 
CONCLUSION 
 
The overall contextual question of this study is: Do KAUM clergywomen bring 
any unique theological understandings into the evolution of Wesleyan ecclesiology in a 
global context? Further, how might their experiences and practices inform and contribute 
to Wesleyan ecclesiology in a global context?  
The KAUM clergywomen interviewees in this study identified emerging issues to 
which the twenty-first-century church needs to respond in order to recognize multifaceted 
understandings of faith, provide a space for ―interstitial integrity‖ among Christians, 
incorporate cultural hybridity that racial-ethnic communities bring to the church, and 
address social concerns in a global context. 
According to John Wesley, the visible church is where faith is alive and practiced, 
empowered by the gospel that was preached, and sustained by the sacraments.
1
 Wesley‘s 
approach to being the church was based largely on functionality, and for this reason, 
Wesley put more emphasis on practical divinity than on developing a doctrinal 
ecclesiology.  From this perspective, Albert Outler summarized Wesley‘s ecclesial 
understanding well: ―The church [Wesley‘s understanding of the church] is best defined 
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in action, in her witness and mission, rather than by her form of polity.‖2 Naturally, even 
though Wesleyan ecclesiology has been evolving as Methodism has taken its shape as an 
institution through the years, it has been focused on what works for the people of God in 
terms of learning about and practicing faith.  
In terms of practicing faith in one‘s ministry, John Wesley said, ―I have both an 
ordinary call and an extraordinary [call].‖3 This study identified the extraordinary call of 
the KAUM clergywomen interviewees to be ―bridge builders,‖ ―strong nurturers,‖ 
―wounded healers,‖ ―committed educators,‖ ―breakers of old stereotype,‖ and ecclesial 
leaders with ―tragic consciousness‖ who can ―disrupt marginality,‖ as well as to attend to 
the Han of people. The church‘s task is to recognize KAUM clergywomen‘s 
extraordinary call and learn from their unique perspective and practices of faith.  
 
“Ecclesial Sensibilities” and Connectionalism in the United Methodist Church 
Albert C. Outler, Russell Richey, and William Abraham all agree that there has 
never been an official Wesleyan ecclesiology, even though Richey argues that certain 
―ecclesial sensibilities‖ were implicit in the development of Methodist polity.4 He asserts 
that those ―ecclesial sensibilities‖ were expressed within the Methodists‘ organizational 
and operational levels from the Church‘s beginning. They were most visible in the 
faithfulness, nature, and mission of Methodists. Richey identifies five ―ecclesial 
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sensibilities‖ from a historical perspective: (1) the spirit of catholicity; (2) unity founded 
in the confidence of love; (3) a sense of a shared evangelical faith that transcends 
sectarian differences; (4) Methodism being a part of the broader Protestant missionary 
quest; and (5) the acceptance, even celebration, of denominationalism as compatible with 
and conducive to a common Christian purpose.
5
 In my perspective, these Wesleyan 
―ecclesial sensibilities‖ represent a model of bringing diverse Christians together with a 
catholic spirit. This model was based on three elements: love as the ethical norm, one 
faith in Christ as its theological foci, and practicality as locating people in the church‘s 
center of concern. Eventually this model of creating mutuality within an ecumenical 
circle evolved into connectionalism, which has become the essence of the Wesleyan 
understanding of church.   
This connectional model is evidence that Methodism from its inception embraced 
a global vision of seeking to be a church that provides an open space to accommodate 
diversity: ―Connectionalism in the United Methodist tradition is multi-leveled, global in 
scope, and local in thrust. Our connectionalism is not merely a linking of one charge 
conference to another. It is rather a vital web of interactive relationships.‖6  
According to Richey, the Wesleyan motto, ―Spread holiness over the world,‖ 
proves that the Methodists understood that the realization of world transformation means 
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to connect differences as a global church.
7
 To keep the vision of being a global church 
means to respond to its changing context; what this means is that ecclesiology is ever 
evolving for Methodists. The evolving character of ecclesiology is expressed best in the 
concept of connectionalism, which emphasizes confluence, mutuality, and adaptability as 
a church.  
I have noticed that the KAUM clergywomen both inform and contribute to the 
spirit of connectionalism—―creating a vital web of interactive relationships‖ among 
people—in a global context by practicing faith in seven distinctive ways: (1) through 
bridge building, (2) through strong nurturing, (3) through committed educating, (4) 
through wounded healing, (5) through persistence in seeking to fulfill one‘s call, (6) by 
responding creatively to changing contexts, and (7) by breaking stereotypes as they raise 
―tragic consciousness‖ that ―disrupts marginality.‖ These practices of faith are action 
oriented. They have an intentional openness to ―otherness‖ that creates ―interstitial 
integrity,‖ thereby expanding space for people from different understandings of life, 
under the auspices of the lordship of Jesus Christ. 
The question is, however, how does the church recognize emerging needs of the 
world in the current context and offer its responses to the world in a distinctive way? If 
the church is responding to this question faithfully, it is an evolving entity, because the 
process of responding will continue to shape the church. Here I do not mean that the 
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223 
 
church is an entity that is only shaped by external influences. The church‘s responses to 
the world‘s emerging needs should be enveloped by the liberating message of the gospel, 
and the synergism between Christian heritage and contextualization of practices of faith 
will shape the church of the time. For example, in early Methodism women were not 
allowed to preach. However, Wesley empowered lay leadership including women. His 
use of lay preaching and his inclusion of women as leaders in bands, classes, and 
societies were Wesley‘s way of responding to the emerging needs of people in 
eighteenth-century England. Exhorting grassroots lay leadership was new to the 
institutional Anglican Church; however, Wesley as a community-centered Anglican 
priest was willing to try new structures of leadership.  
As essentials of the Christian heritage, baptism and the Lord‘s Supper orient and 
habituate the synergism between faith and practice; they are the visible signs of God‘s 
grace that strengthen and confirm Christian faith and nurture people to be disciples of 
Christ. Whenever Christians gather as a community, these sacraments of the church 
should bind them together in spite of discord and differences and release them to go out 
into the world to serve. From this perspective, Christian sacramental life provides 
continuous transformation because Christians learn to be bridge builders and wounded 
healers as disciples of Christ—as a result, breaking stereotypes that create narrowness in 
understanding humanity.  
KAUM clergywomen‘s understanding that their role in serving Holy Communion 
is to become an extension of God‘s grace to those who receive Holy Communion informs 
the church that sharing the Lord‘s Supper is an affirmation of God‘s grace upon 
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Christians. It drives away the fear of separation from God. Therefore, Holy Communion 
is the time for unity and harmony with God and neighbors as the church family gathers 
together to confirm their belonging to each other. It is a time for spiritual nourishment.  
As expressed by some of the KAUM clergywomen interviewees, it is a ―time for 
gathering children around the table.‖ These women‘s physical presence as clergy serving 
Holy Communion demonstrates their total acceptance by people from the margin of 
society to be in the Church as ordained ministers.  
 
The Disruption of Marginality for the MinJung 
Perhaps the most salient personal, historical, cultural, and theological determinant 
of the ministries of these ethnically distinct women church leaders, however, is their 
infusion of a ―tragic consciousness‖ that ―disrupts marginality.‖ Possessing ―tragic 
consciousness‖ is the Wesleyan way of practicing holiness in life, because ―tragic 
consciousness‖ may help Christians to be alert and sensitive to the Han of humanity. The 
Han of humanity, according to Kathleen Sands, is ―the inevitability of our involvement in 
evil‖ in the world.8 The souls of humanity, especially of those who cannot fulfill their 
potential to be—in other words, the MinJung of the world—are aching because of Han. 
Jesus came to the world so no one would perish in despair, but would instead experience 
an abundant life. Jesus came to release the Han of humanity by offering an ever-
expanding and evolving space, the ultimate kingdom of God, where ―interstitial integrity‖ 
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binds humans together with graceful respect. The practices of faith of KAUM 
clergywomen are prime examples of how the United Methodist Church is evolving in its 
mission to bear witness to the kingdom of God as it responds to a global context. These 
women‘s leadership style, based on their unique practices of faith, represents the 
existence of a unique liminal space that opens up new possibilities to be the seeds of a 
church, sprouting in and transforming the existing Church.  
I defined MinJung as ―people who could not expand their full potential of being 
who they are before the Creator due to individual, social, economic, cultural, and 
religious conditions, yet who have been empowered to bring changes in their lives and in 
society.‖ This definition does not confine the concept of MinJung to a Korean context or 
to people who are deprived from accessing social, economic, political, cultural, and 
educational opportunities, but expands it to all ―limit-situations‖ of human reality that 
require ―limit-acts‖ from each person. Chang-Hee Son defined MinJung as those who are 
capable of bringing about change and not trying to suffer with compliance. MinJung will 
transform their Han, which will enable them to reach their potential to the fullest as 
people of God. In this sense, the KAUM clergywomen interviewees were clearly 
―MinJung within the MinJung,‖ not only because they have faced barriers to fulfilling 
their potential in life, but because they have turned their Han into a praxis of 
transformation and creation of an emancipatory-self based on their faith in Jesus Christ. 
The interviewers demonstrated that they possess the spirit of seeking to reckon the source 
of suffering in their lives as they practice their faith. The life of Jesus has inspired them to 
―disrupt [the] marginality‖ of MinJung. With Jesus as the impetus of their life 
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transformation, their Han has been turned into energy to fulfill their potential to be fully 
human after the image of the God who is infinite possibility—―I am who I am‖ (Ex. 3:14 
NRSV)—and after the image of Jesus who is ―the image of the invisible God, the firstborn 
of all creation‖ (Col. 1:15 ESV).  
The KAUM clergywomen‘s practices of faith are living responses to the grace of 
God that have been constructed with Christian symbols and cultural narratives by 
participating in a faith community, which is the United Methodist Church. The UMC 
became a Han-Puri Madang (open space where MinJung could come together to release 
their Han) for KAUM clergywomen by affording them an opportunity to receive the 
authority to preach and administer the sacraments. It became a radical space for KAUM 
clergywomen to testify to God‘s prevenient, justifying, and sanctifying grace upon them. 
The faith community became a catalyst for them to find their subjectivity and to 
reimagine and reconstruct their understandings of God. One interviewee said, ―The 
United Methodist Church lives and practices an inclusive theology through me.‖ 
Korean American UM clergywomen have chosen to be who they are as they 
negotiate between two cultures.  They are creating their own self-identity by synthesizing 
their distinctive cluster of cultural ideas and theological understandings. They not only 
remember their past and who they used to be as women under a Neo-Confucian cultural 
influence, but they also recognize who they are presently as people who have embodied 
transformation in their lives. Furthermore, they continue to seek who they can become in 
the future, representing a sanctifying community.  
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Korean American UM clergywomen‘s construction of self-identity is multifaceted 
and dynamic. Integration and synthesis of various experiences of Korean American 
women and their social, cultural, economic, and political dimensions in North America 
enhances their understanding of people, and therefore, their ministry, especially to the 
MinJung of the world. Korean American UM clergywomen provide an example of 
embracing ―tragic consciousness‖ in discipleship. In spite of multilayered oppressive 
experiences—racism, sexism, the immigration process, and language barriers—Korean 
American UM clergywomen seek to maintain their dignity and self-respect through faith.  
 
New Theological Subjects 
If Korean American clergywomen are only seeking a survival strategy, the notion 
of silence can be instrumental in fostering resistance against oppression, as a sense of 
control and freedom.
9
 However, KAUM clergywomen are women who live in a tension 
between keeping the silence and the breaking of silence by actively engaging in the 
sacramental life of the Church for a continuum of Korean American women‘s self-
empowerment as racial-ethnic women. In days gone by, the self-empowerment of Korean 
American women would have been viewed as sin. Today, Valerie Saiving and Judith 
Plasko redefine sin for women: ―Women‘s sin is not pride, disobedience, or egotism 
because these characteristics reflect the experiences of men who enjoy more power in 
                                                 
9
 James N. Poling, Deliver Us From Evil: Resisting Racial and Gender Oppression (Minneapolis: 
Fortress Press, 1996), 106–7. 
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society than women. Instead women‘s problem or sin is the failure to assume 
responsibility, sloth, the lack of ego, and triviality.‖10  
Choi Hee An said, ―Listening to women‘s voices is the first step needed for 
healing.‖11 Anthropologist Lisa Lowe argues that Asian women‘s struggles for 
empowerment are often exclusively understood within the frameworks of legal, political, 
and economic institutions. Her suggestion is to take cultural production (life stories, oral 
histories, and histories of community) seriously.
12
  
I have attempted to theorize Korean American United Methodist clergywomen‘s 
experiences in the Church into a consideration of Wesleyan ecclesiology in its evolution 
within a global context. However, their theological discourse has been represented by 
Asian women‘s theology in general. The term Asian represents politicizing and 
racializing ―otherness‖ from Western-centered contexts such as Europe and North 
America. ―Asian‖ was also used by Japan to expand its political powers to colonize 
neighboring countries in the nineteenth century.
13
 Anticolonialistic sentiment against 
Japan is still strong even among younger Korean generations after close to one hundred 
years of independence from Japan. ―Asianness‖ represents linguistic heterogeneity, 
                                                 
10
 Susan Parsons, ed., The Cambridge Companion to Feminist Theology (Cambridge: Cambridge 
University Press, 2002), 29. 
11
 Choi Hee An, Korean Women and God, 145. 
12
 Lisa Lowe, Immigrant Acts: On Asian American Cultural Politics (Durham, NC: Duke 
University Press, 1996), 154–73. 
13
 Nami Kim, ―The ‗Indigestible‘ Asian: The Unifying Term ‗Asian‘ in Theological Discourse,‖ in 
Brock, Off the Menu, 26.  
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colonial experiences, and religious plurality.
14
 Even though the use of the term Asian in 
theological development distinguishes ―Asianness‖ from the Western influence, it does 
not fully represent Korean women‘s theological discourse.  
It is time for Korean American women to claim the particularities of Korean 
women‘s theology (theology of YeoSung) as a foundation for their theological discourse 
expressed by their unique experiences in the church. Theology of YeoSung is called to 
create a theology of creation, emancipation, and hope for Korean women in Korea. Their 
theological objectives are creating unity and reconciliation between the political situation 
of South and North Korea, helping Korean women experience emancipation by finding 
themselves in relationship with others, and providing hope to Korean women inclusive of 
marginalized males and children.
15
 Korean American UM clergywomen‘s stories should 
be understood as a form of rearticulating and theorizing new political and religious 
subjects, to create a new theological discourse of Korean women‘s theology (theology of 
YeoSung). Continued study regarding the integration of the theology of YeoSung and the 
unique experiences of Korean American UM clergywomen in North America is 
recommended.  
According to this study, KAUM clergywomen are capable of bringing unique 
theological understandings into the evolution of Wesleyan ecclesiology in a transitional, 
diverse, and global context. The church can be space for ―interstitial integrity‖ by 
                                                 
14
 Ibid, 35. 
15
 YeoSung Theology and the Korean Church, 70. 
230 
 
embracing those who have not been ―normative‖ theological subjects. Openness to 
breaking the old stereotypes, and respecting the differences and ―tragic consciousness‖ in 
the center of discipleship, will enhance the process of the Church being a Han-Puri 
Madang where people can be transformed by the power of the emancipatory Good News 
of Jesus Christ.  
Dorothy C. Bass pointed out that Christian ―practices are rooted in the past but are 
also constantly adapting to changing circumstances, including new cultural settings.‖16 
To be an evolving church means the leaders should see themselves as evolving in their 
practices of faith. All of the KAUM clergywomen‘s unique practices of faith were the 
result of locating people and their needs in the center of their understanding of being a 
church. This was also true for John Wesley, who created mutuality and connectionalism 
to bring different people together under the unity of the Holy Spirit. When the church 
practices placing people and their needs in the center of being a faith community, the 
church becomes a space for ―interstitial integrity‖ in a global context that is open to 
change and transformation in spite of otherness among its members.  
                                                 
16
 Ibid., 6. 
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APPENDIX A 
 Ask background information: age, years of ordination, years in ministry, annual 
conference membership, and present appointment. 
 
 How do Korean American UM clergywomen understand their call to be the 
Church?  
 
 What do you think is the single most important purpose of the church? 
 Are there other aspects of what it means to be the church that you think 
are important?  
 
 In your opinion, how should the church relate to the world? 
 Are there any metaphors that you find especially helpful or useful in 
thinking about the church, its purpose, or its relationship to the world? 
 
 Do you feel that you are an important part of the UMC? If so (or if not), 
please share with me an example of your experiences. 
 
 Has your understanding of the Church changed over the years? If so, how? 
 What has been helpful to you in fulfilling your call to be a clergywoman? 
 What are your experiences of the Church?  
 What have been some of the most rewarding experiences for you as a 
Korean American clergywoman? 
 
 What have been your greatest challenges in the Church as a Korean 
American clergywoman? 
 
 Who has been the greatest influence in your ministry?  
 
 What kind of support did you receive as a Korean American clergywoman 
in the UMC? 
  
 Some theorists speak about the experience of ―Han‖ among marginalized 
or oppressed groups. Do you understand yourself as experiencing Han, 
and if so, in what ways?  
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 If you do understand yourself to experience Han, does this impact your 
life as a Korean American UM clergywoman and, if so, how?   
 
 How do you practice their faith as clergywomen?   
 What practices of faith are most important to you? 
 In terms of your faith, how important is it for you to be an ordained 
clergyperson? 
 
 How many times did you preach during the last six months? How 
important to you is preaching? What do you preach about? 
 
 How do you experience and understand your role in the sacramental life 
(baptism and Eucharist) of the church? 
 
 How important to you is baptism? 
 How important to you is the Eucharist? 
 How often did you administer baptism during the last six months? 
 How often did you celebrate the Eucharist during the last six months?  
 What role does Korean American UM clergywomen‘s ecclesial leadership play 
for an emerging Wesleyan ecclesiology in a global context? 
 
 Do you think you offer a unique contribution to the Church as a Korean 
American clergywoman? If so (or if not), please share with me why. 
 
 Do you think the United Methodist Church is changing or needs to change 
in a global context? If so, in what ways? 
 
 What is your hope for the Church in the twenty-first century? 
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APPENDIX B 
QUESTIONNAIRE FOR THE SECOND INTERVIEW 
 
 
 Would you explain a little more about why you mentioned _____________ as the 
most helpful metaphor about the Church?  
 
 Do you mind sharing a specific example in your experience that demonstrates 
why you feel that you are or not an important part of the Church? 
 
 You mentioned that Han has impacted your ministry as a Korean American 
clergywoman. Would you explain how you live through your experience of Han 
in your ministry?  
 
 Would you explain a little more about why you think the concept of _________ is 
important in your preaching? 
 
 What do you remember about your experiences related to baptism as a Korean 
American clergywoman? 
 
 What do you remember about your experiences related to Eucharist as a Korean 
American clergywoman? 
 
 What would you say to the Church about ecclesial leadership of Korean American 
clergywomen? 
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Informed Consent  
Title of Research:  Wesleyan Ecclesiology in a Global Context: Practices of Faith  
   of Korean American United Methodist Clergywomen 
Investigator:  HiRho Y. Park 
 
Before agreeing to participate in this research study, please read carefully the following 
explanation of this study. This statement describes the purpose, procedures, benefits, 
risks, discomforts, and precautions of the program. Also described is your right to 
withdraw from the study at any time. No guarantees or assurances can be made as to the 
results of the study. 
 
Explanation of Procedures 
This research study is designed to examine the experience of the United Methodist 
Church of Korean American United Methodist clergywomen. HiRho Park, a graduate 
student at Boston University School of Theology, Boston, Massachusetts, is conducting 
this study to learn more about how Korean American UM clergywomen understand their 
call to be the church, what are their experiences of the Church, how their experiences of 
the Church relate to their practices of faith, and what role Korean American UM 
clergywomen‘s ecclesial leadership plays for an emerging Wesleyan ecclesiology in a 
global context. Participation in the study involves an interview by phone, with semi-
structured questions, which will take approximately one hour. The interviews will be 
audiotaped by the researcher and later transcribed for the purpose of data analysis. Each 
interview will be conducted at a time that is mutually agreeable to the participant and the 
researcher. The researcher will then select eight participants and have an in-depth 
interview by phone with additional questions; the criteria for the additional interview will 
be according to a stratified sampling
1
 technique (which attends to differences or 
similarities in status, age, region, years of ministry, understanding of the Church, 
experience of Han in ministry, preaching concepts, role and experience of the sacraments, 
and positive/negative experiences of the Church). I will further seek to discover the most 
salient personal, historical, cultural, and theological determinants of their ministries. Each 
of these additional interviews will be conducted at a different, mutually agreeable time, 
and it will not last longer than an hour.  
 
Risks and Discomforts 
Potential risks or discomforts include feelings of frustration or emotional upset when 
questions are asked during the interview. There could also be a risk of loss of 
confidentiality by sharing the information with the researcher. Please see the 
―Confidentiality‖ section below for your reference.  
                                                 
1
 Earl Babbie, The Practice of Social Research (Belmont, CA: Wadsworth/Thomas Learning, 2001), 201–3. 
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Benefits 
The anticipated benefit of the participant is the opportunity to express feelings, 
perceptions, hopes, and concerns related to participants‘ experience of the Church as 
Korean American clergywomen. The contributions of the participants will enhance the 
exploration of Korean American clergywomen‘s ministries and the need for further 
research. 
 
Confidentiality 
The information gathered during this study will remain confidential in a locked drawer 
during this project. Only the researcher and the Boston University Institutional Review 
Board for Human Subjects will have access to the study data. There will not be any 
identifying names on the tapes, and participants‘ names will not be available to anyone. 
The tapes will be destroyed at the completion of the study. The results of the research 
will be published in the form of a graduate paper and may be published in a professional 
journal or presented at professional meetings. The information will help both United 
Methodist ecclesial leaders and the UM theological community to better understand the 
ministerial practices of Korean American UM clergywomen and their contributions to the 
formation of what it means to be the Church. 
 
Cost and/or Payment to Subject for Participation in Research 
There will be no cost for participation in the research. Also, participants will not be paid 
to participate in this research project. A copy of the result of the study will be mailed to 
each participant.  
 
Questions 
If you have any questions regarding the research or your participation in it, either now or 
anytime in the future, please feel free to ask them. The research advisor, particularly Dr. 
Bryan Stone, who may be reached at (617) 353-2456, will be happy to answer any 
questions you may have. You may obtain further information about your rights as a 
research subject by calling David Berndt, coordinator of the Institutional Review Board 
for Human Subject Research of the Boston University Charles River Campus, at (617) 
353-4365. If any problems arise as a result of your participation in this study, please call 
the principal investigator, HiRho Park, at (615) 340-7391, immediately. 
 
Withdraw without Prejudice 
Participation in this study is voluntary; refusal to participate  
will involve no penalty. Each participant is free to withdraw  
consent and discontinue participation in this project at any  
time without prejudice from the researcher.    
 
 
 
 
 
 
 
 
For IRB use 
only 
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Agreement 
This agreement states that you have received a copy of this informed  
consent. Your signature below indicates that you agree to participate in this 
study. 
  
Participant‘s signature to authorize audio taping 
 
 
 
_______________ 
Date 
 
 
Participant‘s name (printed)      
 
__________________________________________           ______________ 
Signature of Researcher        Date 
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